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PREFACE 

§ridaksinamiirtistoiram, the Supreme teaching, is a precious 
gift from the Acarya £ri Sri Sankarabhagavatpada to the 
humanity seeking a way out of the turmoil and strife in the ocean 
of samsara in which it is immersed. The Sruti which shows the 
way out proclaims — that it is only to him who has Supreme 
unalloyed devotion to ISvara and likewise to the Guru that what 
is said by way of instruction would give rise to enlightenment, 
resulting in emancipation — 

^^(s)^Rimii?£i?:ar^T^r?^m:Tra^: 11 (Sve. u.) 

To secure this end one has to be clear about what is conveyed by 
the terms Deva, Guru, Parabhakti, oneself and the like. Atmarr 
alone is undoubtedly the c dearest 3 as is evident to everyone. 
If by Parabhakti, this supreme love is what is meant, the 
question arises as to how this can be directed at all to the Deva 
i.e , IsVara, or the Guru if they are different from oneself. 
Moreover, Isvara or the Guru, if regarded as other than one- 
self, would be relegated to the status of non-Self, the insentient ; 
and seeking enlightenment from such 'objects' would be futile— 

% sr^fircg^fr *r fere hett^s: fsreresr o& i 

Also the relation between the enlightenment that is sought and 
this Parabhakti should be clear if one has to take to sadhana 
assiduously. Where has one to start and how to proceed ? Such 
hurdles are cleared and the whole course rendered smooth by the 
hymn which centres basically round the notion that Is'vara, Guru 
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and Atman are one and the same, though appearing as different 
in parlance — 

It is this One Consciousness, which is Sridaknnamurh, the 
Brahman- Atman that is the Self of the seeker, as also the goal 
that is sought after, the Self-effulgent Shine that confers the 
required knowledge as well As addressed to this One Conscious- 
ness, that is Oneself, the seat of Supreme Love as well, about 
the Existence and Shine of which there is no veil, doubt or 
illusion, the Supreme devotion and the search for the Supreme 
Knowledge are brought together m an effortless manner, 
rendering the progress easy As the eighth £loka points out, 
one has to shun all concoctions obtaining m parlance, such as 
cause-effect and other relationships and differences etc., and one 
has to take his stand on what is supremely beloved and * well 
known* m order to fathom the so-called 'unknown' The notion 
of Maya provides the key to the puzzles one is confronted with. 

The hymn shows all these very clearly though it employs 
statements that are laconic in the manner of sutras. The 
conferring of Knowledge in * devotional language ' enables a 
sadhaka to develop with adoration the traits of Krtartha, ema- 
nating from the realised one who sets the model, whose out- 
pourings are this hymn Abounding in such aspects, the hymn 
conforms to the usual style of Sri Sri Acaryapada, to unravel 
whose meaning Great Ones have to be approached. In this 
regard the commentaries — the Manasolldsa by Sri Sri SureSvara- 
caryapada with the tika by Sri Ramatirthapada, and the 
Tattvasudha by Sri Sri SvayamprakaSayatindrapada — help in a 
large measure 

This venturesome attempt at understanding the hymn and 
making it accessible to the modern mind has been undertaken at 
the explicit command of Their Holinesses Sri Sri Jagadgurumaha- 
svaminah of Sri Srngert Saradapitham, who desired that it should 
take the form of a vedantaprakaranagrantha Though one feels 
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unequal to the task, being aware of the inadequacy of the 
equipment— literary, philosophical and spiritual — it has been 
undertaken being certain of the continuous guidance and inspi- 
ration from Sri Sri Makasuaminah, verily the One Conscious- 
ness Sri Sridaksinamurtisvarupa, appearing variously in the 
Guruparampara Matchless is the loving care of the Guru- 
parampara bestowed in respect of developments in spiritual 
and secular aspects of my life, all the while blessing me with 
personal instructions. So is the abounding Grace in handing me 
over to the care of erudite scholars, Asthanavidvan Ve Br. 
Sri Mallikere SubrahmanyaSastrinah and Mahamahopadhyaya 
Panditaraja Ve Br. SrJ V. S. RamacandraSastrmah, 3astraic 
studies under whom have lasted continuously over a long period, 
as also m securing for me by mere wish a team of devoted friends 
working assiduously m the guise of students. 

The hymn is too well known and has all along been held in 
great reverential adoration by the wise In a short compass of 
ten verses, Sri Sri Bhagavatpada has graciously brought out 
the essentials of Vedanta in a concise form, at the same time m 
an inviting manner. Pointing at every step to Brahmavidya, 
the Mahavakyartha, the basic but hidden experience, the endea- 
vour of the hymn is to establish the ardent seeker in Sarvatmatva 
as proclaimed by the hymn itself. It draws attention to the 
vedantic method— ^s^gsq:, S i%f5J3Tf&TBJ: —which is to search 
and find out directly as to wherefrom the knowledge of anything 
whatsoever stems. All other systems, in the guise of enquiry as 
adopted by them, invariably forge one aspect of the objective 
universe with another like the cause-effect relationship etc., 
drawn from parlance. 

To facilitate the search, the mind must be cleansed of its 
accretions which have crept into it on being exposed to the 
viewpoints of other systems, atheistic as well as theistic. This 
is done by pointing out that the other systems are all based upon 
fallacious arguments due to ignorance. Reorienting those very 
concepts in which the seeker is entangled, is to serve the intended 
purpose of liberating him from all concoctions by the method of 
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supenmposition and negation. While the hymn is addressed 
primarily to the seeker of the highest competence, the method 
of accommodating those of lesser calibre is also indicated 

The present study of the hymn based on the commentaries 
is an attempt at understanding the significance of the hymn in 
greater detail. Incidentally, this might help m making the 
teaching of the hymn accessible to sincere seekers who have not 
had the opportunity of studying the originals m Samskrta and who 
are influenced by the modern thought With this in view, the 
English language has been chosen The ideas and concepts 
brought in in this detailed exposition are sought to be supported 
by pramanas quoted from the Prasthanatraya and the Bhasyas 
thereon, Sutasamhita, Vivekacudamani, Vartika, Sanksepa- 
sariraka, Svarajyasiddhi, Advaitasiddhi, SarvadarSanasangraha, 
PancadaSi, Siddhantabmdu, Vedantasiddhantamuktavah, Guru- 
glta and several others 

English translations of all Samskrta passages are also given , 
Original passages are quoted profusely to arouse interest m 
Samskrta-knowmg readers The intention is to introduce the 
seeker to the source-books in AdvaitaSastra and to provide an 
access to the most important passages m them on all topics dealt 
with. 

It is by no means an easy task to fathom the depth of 
meaning hidden in the apparently simple language employed in 
the hymn. Every topic discussed, starting from its usual aspect 
m parlance, is shown by enquiry, to culminate in its absolute 
aspect, Brahman-Atman, with a view to redeem those who are 
victims of partial views. All faculties of the mind — intellectual, 
emotional and volitional— are thus sublimated. The last three 
stanzas have been taken up for detailed discussion earlier, since 
they speak of the goal viz , Sarvatmatva, qualifications of the 
seeker and the methods of sadhana The topic of Yoga,Nadis, 
Gakras and meditations pertaining to them, which has been 
dealt with in the Manasollasa, has not been considered here m 
all its wealth of detail The intricacies thereof may have to be 
learnt directly from the preceptor. 
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More so is the Supreme Grace of the preceptor vital m 
this path of enquiry. Doubtless it is that the accomplishment of 
this work is due entirely to the Blessings and benign care of 
Sridaksinamurti Himself, accessible to us in the form of our 
Jagadguruparampara, the dust of whose holy feet helps the 
disciple to cross the ocean of samsara — 

Nevertheless, even as flooded by His Grace, one is just like fish 
in the ocean which can take in only a small measure of water — 

(San. §a. 1-9) 

It is not for the sake of name, fame, gam or adoration that this 
work has been taken up. The author is very well aware that he 
is m no way competent to sound the depth of this magnificent 
hymn. However, it has been undertaken m implicit obedience 
to the command of Sri Sri Jagadgurumahasvaminah, in the 
spirit of dedication bearing in mind the glorious example set by 
6ri Sri Suregvaracaryapada — 

(Madhaviyagarikaravijayam 1 3-55) 

All the ideas presented herein are too well known having 
been expressed already in the Sastras. The same tenor, the same 
words with the same meanings have been retained -cJRfa sTIwfffT, 
?T ^ SIS^T:, <T ^ ^xff: — though arrangement— f^r[flf%^fa—in 
respect of the subject matter has been decided to suit the present 
day requirement. 

It is in Their infinite Grace that Their Holinesses decided 
to have this work published by the Mahasamsthanam. 

Particular mention must be made, of the devoted services 
rendered by Sau Manikarnikamma over the, years in respect of 
discussion as also of arrangement of topics and writing down 
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the script, and of Dr Sampatur llamas wamy (Department of 
English, Bangalore University), Chi. D. K Sivaguru, Chi. 
V. Subrahmanyam and Chi K. Srlmvasan, in getting the script 
ready for the printers. 

The author considers this a great opportunity for purifying 
and stabilising his own understanding by the testimony of the 
Enlightened Ones — 

The commendable aspects in this work are to be attributed 
solely to the Grace of Their Holinesses , the shortcomings are to 
be traced to the inadequacy on the part of the author, which 
may be generously forgiven 

AUTHOR 

162/19, 13th Mam, I Gross 
West Extension 
Vasanthanagar 
Bangalore - 560 052 
(Karnataka, India) 

25th September, 1988 
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NOTE ON TRANSLITERATION 



In the scheme of transliteration adopted here 
a, e, 1 and g always represent 37, n; ? % and *T respec- 
tively and never I, 8; and 5f or other values which 
they have in English ; t and d are always used for ^ 
and ? only. The letter c alone represents ^ Since 
the natural function of h will be to aspirate a con- 
sonant (e g kh, ch th, th, ph, gh, jh, dh, dh, bh), 
it would be an anomaly for a scientific scheme to 
use it in combinations like ch and sh lor giving ^ 
and Rvalues ; hence ch here is ^ and s h The 
vowel is represented by r because n, legitimate 
for ft only, is out of place, and the singular ri is an 
altogether objectionable distortion. The tilde over 
n represents sr , n Accent mark over s gives s^, s \ 
dots> above m and n give anusvara (~), ih and S*, n, 
respectively Dots below h, and r give visarga (:), 
h and, r respectively Dots below s, n, t and d 
give their corresponding cerebrals qr, s and , 
s, n, t, and d ; and macrons over a, i. u and r give 
% 31 a, i, u, 7 respectively. Macrons are not 
used to lengthen the quantity of e and o, because 
they always have the long quantity in Sanskrit 
The scheme in full is as follows : 

3Ta, 3TTa, ? 1, ? u , 35 u, sjs r, ^7, t£ e, 3^o, 
$;ai, aft au, -m, : h, ^ k, kh, ^g, ^gh, rfi, 
% c, ^ ch ^ j, ^jh, ^fi, ^t,\th,^d, \dh, m n, 
^t, th, ed, ^dh, ^n, <r p, <^ p h, ^b, ^ bh, ^m, 
\y, V. ^s, \s, %s,^h. 
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li sft: II 

SRlDAKSINAMORTISTOTRAM 

A Study based on the Commentaries 
Mdnasolldsa and Tattvasudha 



THE HYMN WITH TRANSLATION 

^ sfipq^ w m£ #uwj<fo it ? ii 

1. Obeisance to Him, who on realising that it is by 
Maya that the universe which has no being of its own 
appears to exist like a city m a mirror, and that outside 
of oneself m the manner of the dream-world, awakens to 
and shines as that non-dual effulgent Self, the resplendent 
Daksinamurti, incarnate in the glonous figuie of one's own Guru 

2. Obeisance to Him, m whom this universe was 
undifferentiated prior to projection like the sprout latent 
m a seed, and who by His will made it picturesque in 
all its variety m respect of space, time etc , conjured up 
by His Maya like a magician or a mighty yogm, to that 
resplendent Daksinamurti, incainate in the glorious figuie of 
one's own Guiu, 



2 



3 Obeisance to Him whose radiance alone, that is 
the Reality, renders manifest, things which by themselves 
are non-entities, who directly enlightens those who take 
refuge m Him, with the word of Veda— Tatlvamasi —on 
direct realisation of which there will be no return again 
to the ocean of phenomenal existence, to that resplendent 
Daksinamurli , incarnate in the glorious figure of one's own Guru. 

4. Obeisance to Him, whose Consciousness flows 
outwards through the sense-organs such as the eye, like 
the light of the mighty lamp placed in the bosom of a 
many-holed jar, and thus this whole universe shines after 
Him alone who shines m the consciousness ' I know s , to 
that resplendent Daksinamurli, incarnate in the glorious figure 
of one's own Guru 

5 Obeisance to Him, who destroys the mighty delu- 
sion, set up by the play of the power of Maya, because of 

v 
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which people like ignorant women and children, the 
blind and the stupid, regard the body, the vital air, the 
senses, the fleeting intellect or the void as the Self and 
engage themselves in vain and violent disputations, to 
that resplendent Daksmamurti, incarnate in the glonous figure 
of one's own Guru. 

^ ^3^;^ ^ & ii $ ii 

' 6. Obeisance to Him, who, on going to deep sleep 
by withdrawing all the organs — of cognition, action as 
also the internal one — becomes the one Existence 
enshrouded by Maya like the Sun or the Moon eclipsed, 
which experience he recalls when he wakes up, as c I have 
slept hitherto 5 , to that resplendent Daksmamurti , incarnate 
in the glorious figure of one's own Guru 

7. Obeisance to Him, who, by means of the blessed 
symbol reveals to His devotees His own Self which for 
ever shines withm as the 'I 5 , unchanging through all the 
stages of life such as childhood etc. > and m all the states 
of experience such as waking etc., and generally in all 
changing conditions, to that resplendent Daksinammti, 
incarnate in the glorious figure of one's own Guru. 

ft 
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8 Obeisance to Him, the Supreme Self (Being), who 
deluded (not deluded) by Maya sees m dream or in waking, 
the universe as consisting of distinct entities variously re- 
lated such as cause and effect, servant and master, disciple 
and Preceptor, father and son and so on, to that resplendent 
Daksinamurli, incarnate m the glorious figure of one's own Guru. 

%W<§t *PT & ii ^ ii 

9, Obeisance to Him, whose eight- fold form alone is 
the earth, water, fire, air, ether, Sun, Moon and the jwa, 
m which manner this —the moving and the unmoving — 
appears, beyond whom, Supreme and All-pervading, 
nothing else exists for the discerning, to that resplendent 
Daksinamurti , incarnate in the glorious figure of one's own Guru, 

10. As in this hymn, has been clearly brought out 
the universality of the Self, (that thou art the All-Self) so, 
by listening to, reflecting and meditating on, and devoutly 
reciting it, the state of being Isvara attended by the 
mighty grandeur of universal Self-hood results of its own 
accord as also that unimpeded Divine Power in its eight- 
fold aspect. 



INVOCATION 



II «ft: II 
aft 3^¥2Tt 

JRqr^l rRT^r *m ^ ^Rl4K ^ II 

[Unborn Thou art, in Thee does a mortal (like me) m the 
throes of fear take refuge, O ! Rudra (Destroyer of ignorance) 
ever protect me with Thy able inspiring South-facing counte- 
nance 

To the Supreme Guru, by whose compassion I realise as my 
very Self that from which originates, the universe, in which it 
inheres and into which it lapses in the end, which is of the nature 
of Existence, Consciousness and Bliss, devoid of limitation, 
duality and destruction, which shines in the states of waking, 
dream and deep sleep, the transcendental One free from misery, 
to that Brahman-Atman, I worshipfully dedicate mvself 

With the object of rescuing mankind plunged in the ocean of 
samsdra, the ancient Purusa, seated shining in a beatific posture 
silently under the banyan tree, in His infinite mercy, abandoned 
the abode, gave up His silence, took on the other glorious form 
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of Sri Sankaracarya and made widely known the means of 
attaining the Supreme to Him I wor shipfully dedicate myself] . 

1 INTRODUCTION 

The magnificent hymn known as SRlDAKSINA- 
MORTISTOTRAM has been the supreme gift of the 
Great Master, Sri Sri ^ankarabhagavatpadacarya, to 
the seeking humanity. In His infinite mercy (Knpa) Sri 
Sri Acaryapada has, as is well known, given to mankind 
His erudite and unparalleled Bhasyas as also many 
P) akai anagi anthas and Stotras of inestimable value. Thus, 
through His immortal works He has been the guiding 
light at every step for the earnest seeker of Truth, what- 
ever his disposition. Among these the hymn to Sn- 
daksinamui ti is predominantly brilliant with its own 
sublime characteristics. 

1.1. Sri Sri Acharyapada, the incarnation of Sridakshinamurti 

As pointed out by Sri Sri Vidyaranyapada (Sahkaia- 
vijqya IV— 60) — 

the Great Master is none other than Sndaksinamurti 
Himself The exigencies of the times forced the Great 
Lord of the universe to have recourse to this avatara of 
Sri Sri Sankaiabhagavatpadacarya. 

In the manner of the Puranas, Lord Daksinamurti is 
to be regarded as an effulgent youth, seated at the root 
of a banyan tree imparting spiritual wisdom to aged 
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disciples in eloquent silence that is the dispeller of all 
doubts confronting them. 

This, however, is a representation of the Upanisadic 
teaching which gives the illustration of the banyan tree 
while trying to impart instruction in respect of the origin 
of the universe, the root indicating the Source viz , 
Brahman Itself as per the Sruti (Tai. U. 3—1—3) — 

*m m sjrffc srFRf ^idifa ^ft#cr w^f^f^rfcr 

Whence indeed these beings are born; whereby, when 
born, they live , wherein, when departing, they enter]. 

The instruction itself is given as indicated by sre^N" 5fi?T 
liters (Su.bh. 3-2-5-17) [Explained Brahman to him 
by silence] . 

1.2. Significance of the term Sridakshinamnrti 

Further, the word Daksinamuiti is also interpreted as 

which means that He alone is competent—^ — in respect 
of creation, sustenance and dissolution of the universe, 
who, however, in reality is formless, i e , Brahman of the 
Upamsads. Says the Tattvasudha — 

Also, the well-known s'loka — 
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says that the aspirant pays obeisance to the Great Lord 
who alone is competent to save one from the trammels of 
birth and death This He does by granting Jnana— 
Enlightenment — which dispels Mulavidya, the primordial 
ignorance, on the part of the aspirant. The Daksina- 
mmtyupanisad (31) says — 

Trsnmftg^: ate: f^is^l w^i: il 

the commentary thereon being — 

The word 'Daksiria ' means buddfu m its form as 

m 

Akhandakaravrtti. This is the ' Eye 5 with which S'iua can 
be 'directly seen 5 . That is why He is spoken of as 
Daksinabhimukha by Brahmavadins . Dwelling m the devotee 
as his very Self with His inherent bliss, He revives viveka, 
discriminative wisdom, hitherto overpowered by delusion 
and oppressed by duality for want of proper enquiry 
into Truth. 

( Daksinatniirtyupani$ad~30 ) 
It is thus seen that Isvara, the Lord of the universe, 
the Guru, the dispeller of ignorance, and the Self, the 
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Atman of the seeker are non-different The hymn itelf has 
been referred to as a stava in the expression 3T§Rto% 
found in the last stanza and is in praise of the Lord in 
His aspect as the Guru, the bestower of knowledge. This 
knowledge, that is the enlightenment, arises m the seeker 
only if he is a deserving recipient of the Grace of the 
Lord. 

Sri Sri Acaryapada says in the Sutrabhasya (2—3— 
16-41)— 

1.3. The Refrain — Namah — Obeisance meaning Identity 

Therefore it is incumbent on the seeker to be able to 
secure the Grace of the Lord that is the Guru. The Stotra 
is used towards this end and is in praise of the Lord 
Daksinamurti. The last line in each stanza which is the 
refrain g^f ^J^i^% *W & sftaSPWgfe emphasises that the 
obeisance is to the Lord Himself in His aspect as Guru 
which obviously indicates that the Grace sought is only 
for this knowledge. The importance of Namah in this 
connection cannot be overemphasised. Starting with 
Sdstanganamaskara its culmination would be m getting 
merged — Abhedabhavand — m the Svarupa of the Guru, nay, 
securing identity with Him — 

as per the observation by Sri Vidyaranyacarana in the 
Sutasamhitattka (4-8-10, 11). Towards this laudable 
end the stava has been gifted by the Great Master and 
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accordingly it finds a place along with the Santipatha 
recited m connection with the daily parayana of the 
Prasthanatrayabhasyas in the sampradaya. The other benefits 
obtainable from a devout recitation of this Stotra — 
Sahktrtariat — such as Astasiddhis etc., mentioned m the last 
stanza and in detail m the Manasollasa, as also cure from 
diseases like apasmara and so on, are to be regarded as 
incidental benefits Anunis padmah, indicating that the Stotra 
has mantrasakti infused into it by the Great Acarya, the 
Lord Himself. Thus the Stotra occupies a place of primary 
importance in our hymnal literature. 

1 4. Nine types of Bfaakti — Its three aspects — Surrender, 
Identification 

The Stotra occupies a pre-eminent position in our 
devotional literature as well. In it is expressed the highest 
form of devotion that is of the nature of the outpourings 
of a devotee who has realised that his Guru who is 
Lord Daksinamurli Himself is none other than his very- 
Self. The Stotra is thus to be regarded as being given in 
the manner of the well-known Arsadarsanas found in the 
Upanisads, as for example (Tai. U. 1-10 and 3-8). 'sff 
*psm \$3X •••• ' [The Mover of the tree I am ] or ' i^dctiR 

*TFl5rret SM3ST^35M5I 3TS*ms*MiTSW3L ' [Sing- 
ing this song, he sits. Oh ' Oh ' Oh ! I am food, I am 
food, I am food]. 

While this is svabhavika i.e., spontaneous m the case 
of the realised soul, it happens to be the means to be 
adopted for securing the realisation. This is made clear 
in the Gltabhasya (11-55) by Sri Acaryapada who has 
graciously said- f| ajtan^T^ i*n%5ST0Jfft ^ft m$ft 
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Sri Suresvaracaryapada says in the Naiskarmyasiddhi 



(IV-69) 



[In a person of Self-knowledge, virtues like non-hatred 
establish themselves without any effort. They are not of the 
nature of means to him]. 

It is in the light of this situation that Bhakti is 
characterised as ^ra^m^^H ^frKfeqf^^ [Continuous 
contemplation of one's essential nature is said to be 
Bhakti] in the Vwekacudamani (32). Naradabhaktisutra 
(2) which define bhakti as c m c^fel^ TO&TOqT 5 [That is of 
the nature of Supreme Love] and the Sandilyabhaktisutra 
(1-1-2) as 5ETT TOS^fefcsft [Supreme attachment to the 
Lord] imply that bhakti, is towards Isvara regarded as 
one's very Self. Otherwise, the Sutras would be referring 
to a situation that could never exist, for, the Pai amapj ema 
i.e., unconditioned love can be only to one's own self* 
This has been amply made clear in the Brhadaranyakdpa- 
nisad wherein sage Yajnavalkya, in the instruction 
imparted to Maitreyi, asks her to recognise that the love 
that one bears to any object (husband, wife, son, wealth, 
cattle, brahmanahood, ksatriyahood, worlds, Gods, Vedas 
etc.) is not because the object is in itself lovable intrinsi- 
cally, but because it subserves the interest of the enjoyer 
who loves himself. This part of the instruction is brought 
to a close by the summary statement — 

W ^ I (Br. Up. 4-5-6) 
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The supreme love is thus for the Self. It never 
wanes in any situation and is not inconstant. It is 
evident therefore that unconditioned love which is Avyaja- 
prema that is the real bhakti towards Bhagavan or the Guru 
would be in evidence only when Bhagavan or the Guru is 
experienced as one's very Self. This is what is usually 
referred to as Parabhahti. Any deviation from this stand- 
point would involve one in a set of situations that is 
disastrous as is made clear in the sloka (Svarajyasiddhittka 
111-39)— 

[The two, iva ' and ' I ' are never different. I am Siva 
Himself, that Siva is I myself Otherwise, insentience would 
pervade Siva and mauspiciousness, the Self], 

It is this Parabhahti which is devoutly referred to in 
the refrain — 

The meaning of the word namah in this connection 
has already been given. Sruti also says ^JT^fcRj ST3^ 
( Ramapurvatapanyupamsad 2-4). [Prostrating, identity is 
to be given expression to]. This is referred to as Atma- 
nivedanam in the sloka (Bhagavata 7-5-23) — 

m*\ fwt: ^*RTjy Cj^ri^ | 

H^m\^\A^\ II 
[Listening to and Singing of the glories of Vimu, Thinking 
of Him, Service at His feet, Worshipping Him, Bowing to Him, 
Becoming a servant of His, Entertaining a friend's love for Him, 
Offering up of oneself to Him] 

which enumerates the nine stages of bhakti each leading to 
the next. Atmamvedanam would mean absolute dedication, 
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surrendering oneself body and soul, in entirety as 
demanded in the Gltd (XVIII-66) ^jfcqfic^ mm 

Depending upon the fruition of the practice under- 
taken, three stages viz., e I am His alone \ 'He is mine 
alone * I am He alone 5 are recognised in this context 
by Sri Sri Madhusudanasarasvatipada 

credit *w*rs# *r <^rc fofcr ftnrr i 

(Bhagavadgitatika XVIII-66) 

Just as the Anusandhana , contemplation of the identity 
in the manner of Sa evaham is given expression to in the 
refrain, similarly the words Asntan and Bhajatam 
used in the hymn in respect of the devotees are indica- 
tive of the Tasyatvaham and the Mamaivasau aspects. 
Bhagavan's instruction in the Gita (X— 9, 10, 11) may 
be recalled in this connection. 

^fe^T 3te*RT: q<tq<n, i 

[The wise with their minds fixed on Me, their lives dedicated 
to Me, enlightening one another and ever discoursing about 
Me, are happy and delighted. 

On such, ever devout, worshipping Me with love, I bestow 

the faculty of discrimination with which they realise Me (their 
very Self) 
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Only in the case of such, out of compassion, I, dwelling in 
their hearts, shining as the light of (discriminatory) knowledge, 
destroy the darkness of ignorance] . 

Again, the devout singing and expounding referred 
to in the word sankirtanat in the manner - 

wr^ hi Pi^jjTh'T II 

[Glorifying Me, always striving, firm in vows, prostrating 
before Me, they worship Me with devotion, ever steadfast]. 

would also culminate m the realisation of identity. 

It is also to be recognised that there is an under- 
current of the Abhedabhavana expressed in Sa evaham m 
the steps leading to it viz , Mamaivasau and Tasyaivaham. 
That this should essentially be so and not otherwise is 
emphasised by the statement ^EJlcTR 3»'*TTg*£Ti[*?f%r 

[Certainly not for the purpose of doing away with the 
son-m-law, is the daughter's marriage sought to be 
performed] m the Suirabhasya (4-1-1-2). In this connec- 
tion Sruti says that the Upasya must be meditated upon as 
one's own Self — 

[Thou indeed am I, Oh ! the Revered Divine, I indeed 
Thou art ] The upasaka is said to be ignorant and like an 
animal unto the gods, if he does it otherwise — 

qS&sfcRPU x (Br. Up. 1-4-10) 

The commentaries on the ninth stanza of the hymn 
make it clear that the Astamurtisvarupa of Sadahva, the 
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Brahmatmatattva, referred to in the stanza, is for purposes 
of upasana m the manner - 

?mti mtf$ q#*ft°T ^tf^ H^^rrfl" argq^rfa^: 

H^lftmsf^T fief fa-d^d, | cTcTT Hmrfc^T cT^^ JfpT 

<[fcf H (Tattvasudha) 

[The devotee should meditate that he is the all-pervading 
Sadahva m His eight-fold form, by identifying the five elements 
in his body with the respective cosmic ones, prdna and apana 
with the Sun and the Moon, his individual self wedded to the 
body made up of the five elements with Paramesuara Then se- 
curing identification with Him, by such intense contemplation, 
being endowed with Lordship over everything, and finally being 
the recipient of the gift of the knowledge of Truth that is direct 
realisation, he is emancipated], 

1.5. Parabhakti and Jnananishtha — Distinction without 
Difference 

Thus the devotee has to seek total identification with 
his Master, the Lord, and not seek even deliverance or 
Moksa as is commonly understood ; for, thinking of 
Moksa would mean thinking of bandha also from which 
deliverance is sought. Craving for anything whatsoever, 
even for Moksa^ regarded as phala, cannot be tolerated by 
him. There is no place in the scheme for any thought 
other than his chosen Ideal. The Lord, his Guru is Bliss 
Itself, the Anandasvarupa and the hankering is only for 
recognising his own identity with Him, It is thus clear 
that the parabhakti is none other than the akhandakaravrtti- 
jnana, plenary experience, which reveals one's own identity 
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with the Guru or the Lord The jivanmukta is also ipso facto 
the paramabhakta as is amply illustrated m our Guruparam- 
para. Sri Bhagavan says m the Gita (VII- 16, 17) — 

[Four types of virtuous men worship Me, O ' Arjuna, the 
one in distress, the seeker after knowledge, the seeker of wealth 
and the wise one Of these the wise man, ever steadfast and 
devoted to the One, excels , for, supremely dear am I to the wise 
and He is dear to Me Noble indeed are all these , but the wise 
man, I deem to be My very Self]. 

Also, Prahlada, the Bhaktagresara is reported to have 
exclaimed giving vent to his Advaitanubhava as — 

^ ^ifa^rrc tor- II 

( Togavasistha-5) 
[ I am Thou, Thou art I, 0 1 Divine, fortunately, no 
distinction exists between us Fortunately, hast Thou attained 
myself Fortunately, have I attained Thyself. To myself, Thee, 
the Infinite, to Thee, myself, the auspicious, to the resplendent 
Lord of the Gods, to the transcendent, the Supreme Self, is 
this obeisance ] 

It is therefore clear that the distinction made between 
Bhakti and Jnana m common parlance is one without a 
difference Sri Nilakanthadlksitar says m the beautiful 
verse — ( Anandasagarastava-23) — 
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[If by bhakti is meant the love which is borne for You, with 
the clear knowledge that You are the real Self of all beings, then 
it is acceptably established , in that case, however, we shall be 
content with the qualifier (knowledge), and the qualified 
(bhakti) can be dispensed with ] 

Thus, while the ' content 5 is the same, the two 
words are used differently in order to emphasise one 
aspect or the other involved in the situation, bhakti being 
used to emphasise tatparata as also blissful nature of the 
Atman, jnana being used to denote the destruction of ignor- 
ance or avidya, as also its self-effulgent nature, sphurana- 
svarupa. This state of parabhakti or akhandakaravrttijndna is 
natural, svabhavtka for the jnani , it is also, as has been 
explained, the means to secure realisation. Again, refer- 
ring to the slokas containing the words jnananistha and 
parabhakti occurring in the last chapter of the Gita Sri Sri 
Acaryapada says in the Bhasya (XVTII-55) — 

^gfe ®Rm\ fam | 5T^I|c^Pm^c4q5Ef-dMch<u||Pr- 

[This jnananistha is referred to as the supreme or fourth 

type of bhakti— supreme as compared with the remaining three 

types of bhakti, with that of the distressed, etc By this supreme 

devotion the aspirant knows the Lord as He is, and immediately 

afterwards all consciousness of difference between IsVara and 
2 
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Ksetrajna disappears altogether .. . Jiiananistha consists in an 
intent effort to establish a continuous current of cognition of 
the Inner Self.] 

All this pertaining to the sadhya and the sadhana 
aspects of parabhakti or akhandakaravrttijnana is indicated 
in the refrain <m $twffi 5*ftf*iW#^ I 

1.6. The term Sriguru 

The experience of this identity arises solely because 
of the Grace of the Guru, the Lord. The sloka in Viveka- 
cudamani (518) makes this clear — 

5TTBT m\ «ftg£ 

[This splendour of the sovereignty of Self-effulgence, has 
been bestowed on me by virtue of the supreme majesty of Thy 
gracious condescension. Salutations to Thee, O ! Glorious 
Master, the Great ' Salutations again and again.] 

Also, the opening verse of the Satasloki says that the peer- 
less Guru confers on His disciple His own stature — ^fft 
W*3rf^T%. The gruti (Ka. U. 3-2-23) q^T %H VWi 
declares that such a state is achieved only by the chosen 
disciple of the Master. The well-known statement 
(Avadhutagita~l) may also be remembered in this connec- 
tion — 

[It is only by Lord's grace, the saviour from the worst of 
fears, that propensity pertaining to Advaitasaksatkara arises and 
that barely m respect of two or three (seekers).] 
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Any amount of erudition and verbal acquaintance with 
the Sastra, and reasoning however sharp in connection 
thereof on the part of the seeker, would be of no avail 
without the Grace of the Acarya, as is made clear by the 
Srutis (Ka U. 1-2-8, 9) ?ftr cffi*T tfcTU^r sftWS^ST pfRR 
sjg and 3FF*Istt%> *rfcT^ ^TM In fact the seeker is compared 
by the Chandogyasruti (6-14-2) to a person who is blind- 
folded and abandoned m a dense forest, and the deliver- 
ance from this situation would be only by the Grace of 
the Mrya-^^m. H 
1.7. Isvara, Guru and Atman — the same 

The Lord, being pleased with the constant and 
unflinching devotion and worship m the prescribed 
manner, extending over many lives on the part of the 
seeker, manifests Himself, in His infinite mercy m the 
human form of the Guru, thereby becoming accessible to 
the sisya for sttsrusa and vicaia which culminate m his 
crossing over the perilous ocean of samsara (Sarvavedanta- 
siddhantasarasamgraha—2 55) — 

-ft 

cT# HIS cflW cfFj; H^t^T^R]; II 

All the spiritual practices would be devoid of content if 
they do not become the vehicles to convey this Krpa 9 from 
the Lord, the Guru to the hsya. Without this Grace, even 
access to the Sadgaru and the Sacchastra would not be 
available — 

sn^fig^: HT8dMKki i 
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It is by the Grace alone that the Sarvatmatvamahavibhuti is 
conferred on the seeker and the Stotra itself in the form of 
a devout prayer is gifted by the Great Master to erase his 
worldly existence and secure Sarvatmatva, the identity with 
the Lord, the Guru. Hence the refrain — ?R*T sftg^ij^ ?R 

Again the purport — tatparya, of the Stotra is in adoring 
and paying homage to the Guru who is Lord Daksinamurti 
Himself as is seen by the abhyasa of the vakya — aSR sfr^^^l 
TO ^'tefsfflPJ^. A study of the Stotra reveals that the 
Guru has been characterised variously in the stanzas. It 
is pointed out that the Guru is realised to be one's own 
Atman, He is Is'vara, the Mayavi who is the Creator of the 
jagatf He is the Mahavakyopadesta. These aspects are 
emphasised by pointing out that He is the Self-effulgent 
Adhisthana by means of which the objects of the world 
derive their existence and become cognisable He is the 
dispenser of the phalas like the siddhis as also sarvatmatva- 
mahavibhuti The whole of the universe is, in fact, His 
Astamurtisvarupa as the ninth stanza shows For the 
discerning — vimrsatam — it becomes "evident that there is 
nothing other than Is'vara — the all-pervading transcen- 
dental Brahman 

As has been mentioned, it is Is'vara, who, out of 
compassion takes on, by His Maya, the human form of 
the Guru for the benefit of the seeker, as is clear from the 
third stanza This is in accordance with the statement in 
the Sutrabhasya (1-1-7-20) SlTTOtoOTTft ^T^T^ 
^ amrgsin^. The gruti (Mu U. 3-2-9) says : m 3ft 
sm? *^fct [The knower of Brahman realises that he is the 
very Brahman ] I n the Uddhavagtta, Lord Krsna says 
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ajp^R TT f^TFft^ [Know for certain, that the Acafja is 
Myself] and also atfc*?^ 55Uc*fe [One's Guru is one's 
very Self.] It is evident therefore that for securing the 
appropriate devotional attitude, as has been explained 
already, it is vital that every devout aspirant should look 
upon his Guru, the Lord and his own Atman as non- 
diiferent. The Tattvasudkavyakltya says — 

wntcrtwr I *t: i 

The Swataitvasudhamdhi says — 

Tcmsmd H 5^: ftr^: I 



[He alone, who graciously bestows the supreme advatta- 
vijhana, the import of the Mahavakya, is the Guru the great, none 
other and there is no doubt whatever that He is verily &wa 
Himself.] 

Sri Sri Candras'ekharabharatisvamipujyapada opens his 
commentary on the Vivekacudamani with the sloka — 

^ ^thWtPrt ife Mm\\h II 

[I incessantly adore in my heart Sridaksinamurti, the ocean 
of mercy, who destroys the dense darkness (of Avidya) and who 
to salvage men drowned in the ocean of samsara, descended 
down (to earth) in the form of Sri Sivanrsimhaguru.] 

Sri Sri Totakacharyapada has given the sloka- 
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[Seized by delightful amazement have I ever been m the 
realisation That Thou art Bhava (Isvara) Himself, O ' Sankara 1 
My revered Guru 1 Grant me refuge and ward off the ocean of 
ignorance ] 

Again, in the Naiskarmyasiddhi (1-1), Sri Suresvara- 
caryapada says — 

[Obeisance to that Han the Witness of the intellect, who 
annihilates darkness (of ignorance) and from whom arises the 
world consisting of ether, air, fire, water and earth, even as the 
illusory snake arises from the garland ] 

The Manasollasa — 

s^^nfl^r 3j%uTF5re m\ \\ (1-30) 

[Obeisance to Sridaksinamurti, who is all-pervading like 
unto ether and who is manifest m the different forms as IsVara, 
as the Guru, and as the Self ] 

makes it clear that this is the principal fabric around 
which the entire hymn is woven. That this is the keynote 
of the poem is evident from the refrain — cf^r sftgs*^ ?R 
tfttfziwffi. Here it is to be pointed out that the word 
sftgsrj^ in the refrain is to be understood as sftgs: — sffc 

^^terfcw arr^^r 3Ttar srf&sreftfr sftm^l sftaTajr^ g5«r era 

according to Manasollasavyakhya , fr reUrfoH&ck'-idqr ftf^T- 
t?fc%^qt ^Rtq^sr 3^T: ^tffi ^oTRfeam I according to 
Tattvasudha and %cmm) sftgs: < g ^ mmR qsffi m ft 



23 



1.7 



sfts^: cpJ^ — according to the commentary on the Viveka- 
cudamani (52). The purport of these passages is this — Sri 
Guru means Guru who is the embodiment of enlighten- 
ment. The Sruti says, for the righteous, Rk, Soman and 
Tajus are the Sit i.e., the inexhaustible asset. If this be 
so, need it be said that the very embodiment of this learn- 
ing is Sriman ' He is radiant with the lustre of Brahman 
from which is derived the shine of the Sun and other 
luminous objects. Such is Sri guru the dispeller of the dark- 
ness of ignorance on the part of the disciple. In this 
connection the Sruti ' Pi ajnanaghanah\ the Gita (XV— 12)— 



wsptfe *i^mt ctxrt f^fe il 

as also the sloka — > 

m the Gurugita may be recalled; the word Vjamokasamha- 
Tine m the hymn is expressive of the same. It is thus clear 
that the Svarupa of the Guru is radiance itself — prakasa or 
sphurana. This is given expression to in the third sloka of 
the hymn— q&fi ^rcTOPRTc^^T^T and is further 
elucidated m the next sloka wherein occurs 'the line — 
^mftfci <nfe ^ra^^TTc^clc^H^f Wl^ which is in accordance 
With the Sruti — ^ ^RP^rft S# *TM ^ft^ f^T^t 
(Mu. U. 2-2-11). 

This self-eirulgent Being, the Guru, shines within as 
the very Self of the seeker and also assumes the outward 
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human form m order to instruct the disciple. The culmi- 
nation of the instruction is in the imparting of the Maha- 
vakya-* m MT 4H i $ \fo M^MW $\ ^R^Tfell^. It must, however, 
be remembered that the use of language, i c , words and 
sentences m connection with padarihasodhana and vakyartha- 
vicarana is limited to the purpose of dispelling the various 
aspects of — ignorance, Avidya, of the disciple at every 
stage. The manifestation of the Self as such is not brought 
about by these devices. The Sruti (Tai. U -2) clearly 
says that the Self is beyond the pale of words as also 
the mind — 

The Kenopanisad (1—3, 4) says — 

[We do not know (that), we do not know how to instruct 
one about It. It is distinct from the known and above the un- 
known ; we have heard it so stated by preceptors who taught us 
That.] 

which rules out the possibility of imparting direct knowl- 
edge of the Self, Saksatkara by verbal means It is the 
Akhandakaravrltyarudhacaitanya that dispels the ignorance 
and shines of its own accord in all its glory. This is given 
expression to in the Manasollasa — 

SfiFrraj^itsgt ^rqifr smm 1 1 (iv-37) 

This ultimate experience which defies the use of words, is 
to be conveyed, as it were, only in utter silence, which, 
however, is profoundly eloquent. The Cinmudra referred 
to m the line ^TcffR S^'Mtfr m<fl 3t gsqr symbolically 
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represents this context. The line jftosqrc^ffeaq^Ri^ 
g^ffi as also the stanza — 

[Mahadeva, the supremely effulgent, indicates by silence 
and the auspicious symbol, Cinmudra, the non-dual Atman that 
is pure Consciousness ; the source of this knowledge, by book, 
serpent and fire.] 

of Sn Sri Sadas'ivabrahmendrapada makes it clear. It is 
thus seen that the Guru, Sridaksmamurti — the Lord, 
operates both from within and without, as it were, 
imparting instruction from outside as also shining forth 
silently from within. The venerable Master verily knows 
that He is the very Self of the disciple — 3# fir^^rft 
[Tejobindupanisad 3-18) — as the Sruti says, and is ever 
hankering to reveal His glorious Self, the Sphurana to the 
disciple as pointed out in the Naiskarmyasiddhi (3-28) — 

[As one approaches the Innermost Self progressively, 
rejecting the non-self from the body onwards, exactly concomi- 
tant with this process is the tendency of the meaning of ' That ' 
to merge in the meaning of 'Thou ».] 

This is what is meant by the saying — € If you take one 
step towards God, He takes hundred steps towards you. 5 
*n the lines — 

HW% effect ^-j|U|^ | (IV- 11) 

3 ^rf% 3 m vm\ *iPr % %g ^"wt i (ix-29) 
^ sm^ *m\M S n (vii-m) 
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the Glta ordains that the mumuksu should surrender him- 
self totally with unswerving devotion, nirupadhikabhakti, to 
his Guru whose compassion is always there — the wind is 
there, one has only to unfurl the sails. As the Svetasva- 
taropanisad (6-23) makes it clear, it is to him alone who 
has parabhakti unto the Lord, and as unto the Lord so unto 
his Guru, that enlightenment flashes forth in respect of 
the katkitarthah as also akathiiarihah i.e., the import of the 
instructions bestowed in the manner referred to m the line 
— gT^W^W^y% "^cf^r as also silently by way of sphurana — 

?m TO^few ^ cot 3^* I 

Again, as has been made clear, the parabhakti is none 
other than the akhandakaravrltijnana, Sri Bhagavan says m 
the Glta (XV-19)— - 

Thus it follows that one has to secure akhandakaravrttijnana. 
That the hymn has this end — prayojana — in view, is brought 
out clearly in the line ^foPTcqftf^ *$d)t'dft^ WTS#TClt. 
The line %fim Vfimi a^WHk^ *^qRR *nft§HT^ gives the 
means for this saksatkara. The relationship — sambandha — 
of the content to the hymn is that of the 'revealed' to the 
' revelation 5 — bodhyabodhakalaksana. 

1 .8 The Hymn — Vedantaprakaranagrantha — Amibandha- 
catushtaya 

Evidently the mumuksu who is the earnest seeker with 
the requisite qualifications is the adhikan Thus it is clear 
that the anubandhacatusiaya in respect of this hymnal 
treatise is identically the same as that of the Vedantasastra 
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— i.e , the Upantsatpramana and the Sarirakasutras and the 
Bkasya thereon. Indeed it is a Vedantaprakaranagraniha — a 
manual par excellence. Like the other compositions, 
e.g., Dasa'sloki, of the great Master, this introductory 
treatise gives the essence of the Vedanta, and that in its 
distilled form. 



1 9 Import of the Hymn — In the manner of the Brahmasntras 

In the manner of the Sutrabhasya the opening stanza 
m the hymn points out that the world of common 
parlance is to be traced to adhyasa that is, superimposition 
of the non-Self upon the Self siTcuft SRTciTT^Rn. This 
adhyasa is, in turn, to be traced to Maya or avidya, the 
ignorance pertaining to the substratum — the adhisthana, 
which is the Brahman-Atman of the Vedanta. This 
primordial ignorance is dispelled by the direct realisation 
— saksatkara of the adhisthanatattva as the line ST23l?55% 
R^frq% ^TcqT^^IT^R evidently clarifies. For this purpose 
enquiry — vicara — into the nature of Brahman is to be 
undertaken. This is as per the sutra — soffit ^fa^THr. 

The second stanza points out that the origin (and by 
implication the sustenance and dissolution as well, men- 
tioned along with the origin in the first stanza) of the 
space-time universe is to be traced to Mayas'akti associated 
with Brahman, which is in accordance with the sutra 
*F%&m 33:. Brahman which is sphurana Itself is, as of 
everything else in the universe, the content as also the 
source, yoni, of the Vedavak which is the sastra, the latter 
however being cidoivarta m which the at is predominant 
as the Taittmjabhas ya points out. Also Brahman is to be 
known only through the Srutipramana as is clear from the 
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expression W^l %*^3T in the third stanza. This is in 
conformity with the suira — stih^Pk^. 

Further, the subject matter — vis ay a is Brahma tmaiky a, 
the import of the upadesa — ' Tatlvamasi ' — as pointed out 
already As the s'loka (Sarvavedantasiddhanlasarasahgraha-S)-- 

points out, in all the Vcdantas the sentences run together 
harmoniously with this purport. In other words the 
content of the sutra — 3tT *n} ; «F3Tc^ is in evidence. This is 
emphatically made clear by the refrain fT^f 3fgs*g& ^ %K 
^ft^fefflT*^ II The first three stanzas thus carry the import 
of the Samanuajadhjaya of the Vedantasaslra. 

In order to establish this thesis of the identity of jiva 
and Brahman more firmly, the next three stanzas of the 
hymn proceed to answer the objections against this 
Vedantic doctrine raised by the other philosophers from 
the Carvaka to the Buddhist. Thus they convey the 
import of the Avirodhadhyaya. 

The way is now clear for enunciating the Vedantic 
doctrine of Brahmaimaihya as also the miihyatva of the 
phenomenal universe without let or hindrance, arising 
from doubts or uncertainties. This is sought to be done in 
the next three stanzas in a patent form. 

The last stanza speaks of the sadhana namely, sravana, 
manana, dhyana and sanklrtana and the phala namely, Sarvat- 
maiva which are the topics of the last two chapters of the 
Vedantasastra. 

The adhikari, who is qualified to study, is an inquirer 
who has developed vividisa, the abhiruci, for the teaching 
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offered This, he has achieved by performing the pre- 
scribed duties as per the Sruti— ^ %5T*F#T ^mx fofsrft*u% 
qfrr ^TS^m%H (Br U. 4-4-22) and the Smrti — 

mk? qmrft vrfln^R {GitS XVIII-5). Karma 
has served its purpose in his case. (Naiskarmyasiddhi-\-4:9)- 

[The actions, having generated m the mind through its 
purification, the inclination towards the Self, and having ful- 
filled their purpose thus, disappear like the clouds after the 
ramy season.] 

That the hymn does not bring in karma when it 
mentions the sadhana shows this. It points to samnyasa as a 
pre-requisite The teaching is offered to those who are 
characterised as asntan, bhajaiam and vimrsatam. When the 
background of the hymn is carefully looked into, these 
epithets show that the disciple, sisya, is one in whom the 
sadhanacatustayasampatti namely f^qrfteiw^fa^:, grgT ffiP M^ff- 
qtafopr:, sntffr^rot and 55^" have been firmly devel- 
oped in accordance with the Cruris — 

(Mundaka 1-2-12) 

[Having examined the worlds produced by karma, let a 
Brahmana be free from desires, thinking there is nothing eternal 
produced by karma ] 

Wffi | (Br. U. 4-4^-23) 

Further, the tenor of the hymn — the 'top level 5 
instruction that is offered, much m the same way as to 
the Kumaras, Sanaka and others, emphasised in the 
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refrain shows the readiness of the hsya and his accom- 
plishments He has the antecedent requirement of 
acquaintance with the 5>ruti and is characterised by 
vigorous and powerful vicarasakti and can grasp and 
assimilate the sublime teaching as it is given — 

(Vi CQ.-16) 

He is j as Sri Vidyaranyacarana says m the Jivanmukti- 
viveka, 5rreiftnreg^ fefTteT^ f3teu%: i e., he has a very 
high capacity for concentration and to remain steadfast 
m that state His intellectual and volitional aspects are 
fully developed and so is the emotional aspect. He has 
surrendered himself body and soul to his Guru to whom 
his devotion is of the highest order, in tune with the line— 

%RfTOTOWTO rrffcrcft (Vi. cu 32) 

[Among the set of means to bring about Moksa, Bhakti is 
the greatest,] 

All else is naught for him. Such is the adhtkari, that is 
referred to by the word mahatmanah m the Sruti (Sweta- 
svataropanisad 6-23) — 

He is thus equipped to take up the vicaratmakasadhana 
viz., sravana, manana, dhyana and sankzrtana by Gurupasath 
m the spirit of the 3ruti — 

{Mundaka 1-2-12) 

[In order to acquire the knowledge of the eternal, let him, 
sacrificial fuel in hand, approach a preceptor alone, who is 
versed m the Vedas and centered in the Brahman.] 
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Again, in the spirit of the Sruti (Mundaka 1—2—13) — ■ 

$ifaF3 erf cTr^t SSliW^ I! 

[To him who has thus approached, whose heart is well sub- 
dued and who has control over his senses, let Him truly teach 
that Brahmavidya by which the true Immortal Parusa is known ] 

the disciple is taken into His fold by the Guru who is 
Lord Daksinamurti Himself. The third stanza of the hymn 
reveals that the svarupa of the Guru is sadatmakam sphuranam, 
the light that is Existence Itself, the bhana that is the satta 
underlying all the superimposed phenomena of the uni- 
verse. He reveals, (bodhayati ) His svarupa by the utterance 
of the cHnRf taken directly from the Veda — 

saksadvedavacasa on the aparoksasaksatkara of which there is 
no more return to the ocean of samsara — ^TaTTcTOiiT^sr 
5^aift^^itf^^|-. The instruction is thus directly by the 
Supreme Being Himself — saksadbodhayati , with whom 
identity is sought to be realised. Also the line *=ncJTPT 
SRSffaftfr *T5RTT $t 5£*TT says that this Svarupa is demon- 
strably revealed — i e , the disciple realises It as his own 
Self — indicating that the Lord, the Guru is working with- 
in the disciple m the manner of silent eloquence, repre- 
senting the situation in a palpable form, bhadraya mudraya. 
The real Self of pramata, the seeker, is made to shine by 
destroying the ignorance — vyamohasamha ra, the necessary 
pramana, i.e., the akhandakaravrtti is generated by verbal 
as also silent instruction, all the while the prameya that is, 
the Sarvalmaiva, the very svarupa of the Guru presenting It- 
self brilliantly, all in one breath as it were, enabling the 
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tnputi to be destroyed, the disciple being drawn from 
within and hurled from without into recognising his 
identity with the Guru, the Lord, the Sarvakalpanadhisthana. 
That this Sarvatmatva has been brought out vividly by the 
hymn is given expression to in the line — 

The alternative reading — HErfcJJT c# ^fct — meaning — thou art 
the universal Self — enunciates it clearly by directly 
addressing itself to the disciple and bringing home to him 
this plenary experience. 

The Guru graciously confers on the disciple this 
identity with Himself. The Manasollasa says — 

ctf^TOf^^Sflt ^Fft V&tfm II (IV-37) 

1.10 Vicaratmakasadhana — Sravann, Manana, Nididhyasana 

The hymn has emanated from the Supreme Being in 
the manner of the Sruti. That is why it prescribes that it 
is to be listened to, reflected and meditated upon — 3^r 
SOTTc^ 5r5$i7fHTc^ ^THM m the same way as the Sruti 
(Br. U. 4-5-6) — rpaaft ftfipanfeasR:. These constitute 
the Vicaiatmakasadhana for Atmadarsana. As the hymn 
implies, this sadhana is best undertaken in the benign 
presence and protective care of the Guru 

By sravana is meant ascertainment aided by the six- 
fold indication, cTR^fefTPr, that sarvatmatva is the principal 
purport, paramatatparya of the hymn The upakrama speaks 
of the saksatkara of the secondless Self — ^fcHffi^rs^ and 
the upasamhara declares that sarvatmatva has been established 
in the hymn— H^ci^qft% ^telfiR TOT5#TC!%. Again, 
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there is repeated reference — abhyasa — to the Saivatmatva in 
the hymn as is seen by the use of the Sruti ^JTfe by the 
demonstration g£qr *fs[3r and by the declaration — turqlJsp^q- 
fer^ fejjajdl *HHr? c R*Fn"fl^i and above all by the refrain. 
Besides, the special feature apurvata — of the hymn is, 
apart from its consonance with the Sruti, by the mention 
of ^T=iHfif JTfrere^ as also the use of the word vedavacasa, its 
emphasis even from the start that the disciple is none 
other than the Is'vara or the Guru who is Sarvatma. The 
phalam or the end that is achieved is variously referred to 

as ariasrsTT^n:, s^mt^rfK, awfa^^fTf^raftd t^^n*.. The 

allusion in the hymn to srsti 9 sthiii and laya of the uni- 
verse, as also to pravesa as implied m the third stanza and 
also in the line STffocZRT: as mentioned in the 

Manasollasa — 

^g*flfw fk% qt *Frf% iwn I (1-3) 

sfi%J-WT 3Tfts^ t<=WWKiS^<i; II (111-20) 

and the antaryamana as is taken to be understood by the 
word puman in the astamurhsvarupa, for example are the five 
aithavadas. Also the last stanza is in praise of Sarvatmatva 
So is the entire hymn which expounds it in an indubitable 
manner. Says the Manasollasa — 

3nc*ToOTTci; spit ^rr^cfrfcr g*Rt ftg: | 

Wl^ ^ft: ^fir ^cqpT q^SfeRT^ II (1-2) 

W^s^ h ^ II (1-3) 

[The sages hold that there is no greater gam than the gain 
of Atman, the Self. With a view to this gain, the sage adores 
his own Self, the Paramefvara. 
3 
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In this hymn, is adored the Parameivara Himself, who, 
having entered into the universe created by His own will, mani- 
fests Himself in the mind of everyone.] 

The word stuyate means not merely praise or expression of 
adoration in the sense of guninisthagunabhidhanam but also 
jOT ^dW^ gpflfrr fe^ScTCT JE«mfcfo [The propound- 

ing of the identity of Paramesvara, Pure Consciousness, 
with one's own Self by negating the superimposed uni- 
verse.] as the tlka puts it. Again, the mention of asia- 
siddhayah is a commendation of Sarvatmatva with which 
they are invariably associated. The Manasollasa says — 

qfW^I^ri fqR f^i ^TFT «T fe^rfcf II (X-20) 
dWKWfa SfiWT g#3SOTTO: II (X-22) 

[To those m whose minds the conviction as to the grand 
sovereignty of their universal self-hood holds an unintermittent 
sway, to those who are perfect m samadhi, what is there which 
cannot be attained 7 

All powers come to him who contemplates the Self in all. 
Therefore with the mind controlled, one should revel in the 
sovereignty of the Self.] 

Above all, the entire hymn which refers to the Guru 
Sndahsinamurti variously — as one's own Atman (stanza 1), 
as the Prime Cause of the universe (stanza 2), as its 
Illuminator (stanzas 3 and 4), as the Instructor of the 
aspirant about the latter's real nature (stanza 3), as the 
Dispeller of ignorance and delusion (stanza 5), as the one 
who having been shrouded by Maya wakes up and reveals 
his sleep-experience (stanza 6), as the Revealer of the 
truth of the Self, by a mere gesture, as the one who 
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persistently shines in all states (stanza 7), as the one who, 
whirled about by Maya, sees the universe differentiated as 
the cause and effect, the owner and the owned, the pupil 
and the teacher, the father and the son (stanza 8) and as 
the Pervader of the entire universe (stanza 9), by the use 
of the word Tasmai in every stanza in the refrain, is m 
glorification of Sarvatmatva. The illustrations — 3[TO&FRH- 

S3 

fecTFTfTcftow(^ )*TT^rC ; TlgiJ^ft3!H»VgS?3r. are in evidence of 
upapatti, the analogical reasoning — iHiWfdm<l^ srfcT- 
qr^j^ — that is employed. Also attention may be drawn to 
the explicit mention of the method of anuvrtii and vyavrtti 
in stanza 7 with the implications in respect of its use in 
the hymn. Thus the six-fold indication establishes that 
the import of this Vedantaprakaranagrantha is Sarvatmatva. 

This Sarvatmatva which has been ascertained by 
sravana is sought to be driven home by the use of reasoning 
— tarka — for the purpose of dispelling possible doubts. 
This is the process of manana which is constant reflection 
with the aid of reasoning, the tarka or argument being 
brought in as auxiliary to experience that is unsublated — 
anubhavahgatvena. It should be vakyavirodhi thus subserving 
the teaching of the hymn which is the same as that of the 
Sruti. The venerable Acarya gives illustrations of this 
type of s^Tpl^cf^ in the Sutrabhasya (2-1-3-6) — 

^TcTST (Stanza 1 and others) H*5THT£ ^ SlWtft^Ffa *Klc+Hh 
*R%: pF5TTOU<Uc*fc<H (Stanza 6) ^m^^T^ 

WIKM-WT ^l^kfcfi: (Stanza 9) 5 &Mkflqch : | 

[Because the dream-state and the waking state exclude each 
other, the Self is not connected with those states , as the soul in 
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the state of deep sleep leaves the phenomenal world behind and 
becomes one with that whose Self is pure Being, it has for its 
Self— pure Being apart from the phenomenal world , as the world 
springs from Brahman, it cannot be separate from Brahman, 
according to the principle of the non-difference of cause and 
effect, etc ] 

Independent reasoning not of the afore-mentioned type is 
deceptive as is shown by Bhagavan Sutrakara in the sutra 
(2-1-3-11) 5refa&8HTc£ and the Bhasya— cnftrfcteRT^ dcT 

$W&m^ ^Tfasrfcr (Stanza 5). 

The stanza \% vmvfa . . m which the other vadins are 
said to have been deceived as a result of the spell cast by 
the TJPTrsrfrfTRcSTS also conveys the same idea. The purpose 
of manana which is the removal of asambhavaria regarding 
Sarvatmatva is thus achieved by the dexterous use of iarka 
on the lines indicated in the hymn. 

Abiding m the thought of this H^fctTc^, faf^iTCR is 
what is sought to be conveyed by the word dhyanat occur- 
ring after the word mananat in the hymn. This is the same 
as Jnananistha or Parabhakii as has already been made 
clear Evidently the refrain m the hymn as also its 
devotional tenor ensures this adherence most successfully. 
This is to overcome the dosa namely viparttabhavana . 

1.11 Mukhyadhikari— the Hymn, vicharatmaka 

In the case of the mukhyadhikari all of these — sravana, 
manana and nididhyasana keep step as it were and the hymn 
which itself is sravanamananamdidhyasanaimaka points to this, 
with its emphasis on the refrain even from the beginning. 
Its use again and again m every stanza, nine times m all, 
thus pointedly drawing attention to the identity — Sarvat- 
matva — enables the removal of the various aspects or 
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phases of the avidya of the disciple in the same way as is 
done m connection with the Mahavakya — Tattvamasi — by 
the Chandogyasruti — 

[That which is the subtle essence — in it, all that exists has 
its Self It is the true. It is the Self. That art thou O » 
Svctaketu ] 

The modus operandi involved is brought out by the 
nyaya of the adhikarana containing the sutra (4—1—1—1) 
^l^lri<^t>4M^llc^ and the Bhasya thereon — 

[Repetition (of the mental functions of knowing, meditating 
etc ) is required on account of the text giving instruction more 
than once For this reason the teacher m Chdndogya, having 
given instruction in the sentence c Thou art That O 1 Svetaketu |5 
and being again and again asked by his pupil — * Please, Sir, 
inform me still more 5 — removes his pupil's reasons for doubt and 
again and again repeats the instruction 4 Thou art That 1 .] 

However, in the case of uttamottamadhikan of utmost 
competence, sakrtsravanamatrena — hearing once only, may 
be enough to secure the realisation desired. Says the 
Bhasya (4-1—1—2) — 

^ aft srrf^rm^qfffg^ i Hfcfcq^ fc ^WiffiqRi: 
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[Those quick-witted persons, on the other hand, in whose 
mind, the sense of the words is not obstructed by ignorance, 
doubt and misconception, are able to experience the sense of the 
sentence ' Thou art That ' on its first enunciation even , and for 
them, therefore, that repetition is futile is indeed acceptable 
For, the knowledge of the Self having once sprung up dispels all 
ignorance ] 

This state of realisation of Sarvatmatva is given expression 
to in the Manas ollasavartika (I II- 3 5-3 9) — 

g^rcrif^cT: %^*r II 

\Devas, animals and men have no existence apart from the 
Light. As one with the Light, jiva is designated the Sarvatman, 
the Self m all 

When this conviction of being one with the Light is 
steadied, one attains Kaivalya, the state of liberation, from 
which there is no more return. 

Even he, who by chance but once cherishes the notion that 
he is the Self in all, is freed from all sms, is adored in Swaloka, 
adored as Siva Himself 

That Mahatman, that mighty-souled Being, whose contem- 
plation of the one Self m all has been perfected, He is the very 
deliverer (of all) from samsara He is the Supreme Lord Him- 
self.] 
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This is m accordance with the Sruti (Isavasyopanisad) — 

*rft^ ^rffur ^cnft" an^n^fi^wci: i 

[He who sees everything m his Atman alone and his Atman 
in everything, feels thereby, no revulsion, When to the knower, 
all bhutas become one with his own Atman, what perplexity 
(delusion), what grief, is there when he sees this oneness ? ] 

and the Gita (VI-29, 30) 



cT^nc ^ swift ^ *t ?r wfe ii 

[His mmd being established in Yoga, he sees himself m'all 
beings and all beings in himself; he sees the same m all. 

He who sees Me everywhere and sees all m Me, never 
becomes lost to Me nor do I become lost to him ] 

The Bhasya and the commentaries thereon say 
and also, ff sjpT ^TT^Ff: SJ^nW ^ ^jfrT ; WTM 

This the Manasollasa (III-3) also gives 

[These things have their being m the Being of Atman, and 
nomoie; and so also, the light by which they shine is the 
Light of Atman and no moie ] 
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All this is succinctly expressed in the line — 

The Vidvan who has realised Sarvatmatva is none other than 
Is'vara as seen from the standpoint of parlance — vyava- 
harikadrstya and m himself is Bramhatmasvarupa . Bhagavan 
Vartikakarapada (Neelakanthivyakhya on Gita VL-29) says — 

This twin aspect is given expression to in the lines — 

which point out that for the discerning, the universe 
appears as the Astamurtisvarupa (sopadhika) of the Lord 
which, however, in reality is none other than the Supreme 
and All-pervadmg ( Nirupadhika ) . The Manasollasa m the 
lines (X-4-6) says — 

^%R^ ft cRqr ^TTftcT 5«T^ ft^frf: | 

s^sr^ fm\f^\ it II 

[Lordliness is the veiy nature of Isvara, the Divine Being. 
It has, indeed, no separate existence from Him Though a man 
may be running, yet his shadow accompanies him 

Infinite power is m the nature of Isvara, the Divine Being, 
and amma and the like are only a few drops that trickle down 
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from it. When the devotee has himself become Isvara, they 
come to him of themselves.] 

The commentary points out that this is in the spirit of 
the ^ruti — trc^r^s^T^ft ^Tfr ^TS^'tefcr (Br. U. 
4-3-32). Even Brahma^ Visnu and Siva of the Trinity 
are but Vibliutis of Sadahva who is the Atman Himself — • 

The Tattvasudha quotes the Sruti 
$m 5T^tS^g | (Ma. Na„ U. 24-1) 

[The material universe, the created beings, and whatever 
there is manifoldly created m the past and in the present and in 
the form of the world, all that is indeed this Rudra Salutations 
be to Rudra who is such.] 
and 

(Ma Na U. 12-13) 

[Other than whom there is nothing higher, nothing minuter, 
nothing greater, by that Puru>a — the One who stands still like a 
tree, established m His own self-supporting glory — all this is 
filled.] 

as also the Sivamakimnastava- 

mkm 3lHtc«WfiJ feme: 



winch bring out the Sarvatmaiva as also the Astamurtisvaiupa 
of the one Lord Sadas'iva who is the Atman. To secure 
this for the seeker is the endeavour of the hymn — tfsrfo*T^T- 
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[Even those who, devoted to other Gods, worship them 
with faith, worship Me alone, O 1 son of Kunti, but m 
ignorance. 

I am indeed the enjoyer, as also the Lord of all sacrifices, 
but they do not know Mc in truth ; whence they fail.] 

wherein the word avidlnpurvakam means ajnanapurvakam 
according to the Bhasya, It means, in effect, that there is no 
upasyadevaia other than the Paramatman. This is forcefully 
brought out in the Sivanandalahan — 

[O 1 Pa^upati ! Just as a shell is mistaken for silver, a piece 
of glass for a gem, water whitened with flour for milk, and the 
mirage for water, likewise, the ignorant under the spell of 
illusion, worship imaginary entities as Devas without even 
thinking of Thee, the Supreme Sclf-cffulgcnt Lord.] 

This is in accordance with the JiSruti (Svc. U. 6-11) 

[The Self-effulgent who is one only is hidden m all beings. 

He is all-pervading and is the inner Self of all creatures. He 

presides over all actions and is the abode of all beings. He is 

the Witness, pure Consciousness, Single and ficc from the three 
gun as. J 

Though this is not seen as such by vicara as far as the 
present disciple is concerned, he accepts it by the word of 
his Guru. The Glta (XIII-25) says — 
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[Yet, others, not knowing thus, worship, having heard fi om 
others , they too transcend death, adhering to what they have 
heard ] 

According to the Bkasya y Srutiparayanah means, %3o5CRfa^?r- 
The Pancadah (IX-77) gives — 



[One who has faith and does not make enquiry, implicitly 
believing the teaching of a well-wisher should think over (what 
has been taught) without being interspersed by any other 
thought.] 

The hymn prescribes this upasana of the Astamurhsvarupa 
which is the sopadkikasvarupa of the enlightened. 
The Pancadasl (IX-155, 156, 157) says 



[Even though there is no direct experience, one must 
constantly be m the thought — 'I am Brahman* By contempla- 
tion, even things which do not exist now are obtained What 
need be said about Brahman which is ever obtained ? 

If a person, though seeing that the decrease day by day m 
the sense of the Self m the not-Self is the result of contempla- 
tion, does not contemplate, tell me who else is a brute 7 
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Leaving asjde the attachment to the body and by contempla- 
tion realising the secondless Self, the mortal becoming immor- 
tal, certainly attains Brahman here itself.] 

Being thus in close proximity with the Sarvatmaivajnana 
this upasana offers the immediate doorway for this desired 
end. So says the Pancadasi (IX-122) — qrefesROTfW 
cfre^^gq f^tJ^ I Yet another reason why this upasana is 
ordained by the Guru is given by the Manasollasa (IX-2, 3) 

[Of the thirty-six principles in which Parameivara is 
regarded as embodied, the eight forms are immediately perceived 
by all. 

In as much as tnanas cannot readily ascend to things known 
only mediately by inference, the Guru teaches the contemplation 
of the universal Self m the eight forms ] 

The manner of the upasana is according to Tativasudha on 
stanza-9, as has been pointed out already, c «- SRttJHirfi' 

The Pancadasi (IX-78) points out — 

[Till the sense of identity of the object of contemplation gets 
deeply ingrained m himself, he must contemplate and thereafter 
retain it with the same intensity till death.] 

This would culminate, according to 3c*J5g?2TFr (The maxim, 
— what he thinks he becomes) in securing for the sadhaka 
the sayujya of the upasya i.e., the Lord and eventually 
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enlightenment by His Grace. The Manasollasa (IX— 1) 
says — 

['How can Maya of this sort cease ? ' — To him who thus 
asks, devout contemplation on IsVara is taught as the means to 
that end.] 

The upaya that is the modus operandi pertaining to the 
upasana of Sadasiva is described in detail in the Manasollasa 
by utilising the thirty-six tattvas of the Saivagamas which 
are mentioned m the second ullasa with the concluding 
line — ^f^sT^ftrgrfT ^FTJrf^lR^ (11-43) much in the same 
way as the Mandukyopanisad uses the Vyakaranasastra- 
prakri)a of tadatmyasambandha between sabda and artha for 
effecting yugapat pravilapana. The mention of the dhyana 
involving the thirty-six tattvas is seen in the vaidikasampra- 
daya as for example, in the Mahanyasaprayo ga in the s'loka— 

[The essence of the thirty-six priciples, which transcends 
them, which is beyond the manifest jagat as also its cause the 
unmanifest, the Maya, and thus absolutely taintless, the imperish- 
able, is to be meditated upon (as the very Self) always by the 
Yogms , I bow to (i e , dissolve myself m Him by erasing the 
ego) this fifth face of the three-eyed Lord, Isvara, which is 
beyond ignorance, subtler than the subtlest, the Serene, the 
Effulgence enveloping the sky ] 

immediately after the mantra — 
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ftT^SW ^Tf^fl^l (Ma Na. U. 21-1) 

[May the Supreme who is the inspircr of all knowledge, the 
controller of all created beings, the prescivcr of the Vedas and 
the one Overlord of Hiranyagarbha be benign to me I am the 
Sadahva described thus and denoted by Pranava ] 

wherein Sadasivotn means H H^Tfe? vfWRi *RTft according 
to the Sayanabhasya. 

Just as in the ManduLya, Visva for example, is to be 
thought of as non-different from Viral and so on, the 
rationale being given by the Sruti (Su Ra. U. 3-12) 
^FTfarfto TOoftqrfirfte*: I [With the effect as the limit- 
ing adjunct, He is jlva and with the cause as the limiting 
adjunct, He is Isvara], the Manasollasa points out that 
the aggregate of thirty-six principles, lattvas, is present 
everywhere in the Brahmanda, Viral which may be construed 
as the body of Mahesvara as also the pindanda the body of 
each individual — 

^foSIW-k-^ Id : II (IX-4) 

The two are one, as cause and effect, the one being 
evolved out of the other The devotee should regard 
every principle in the individual or the microcosmic body 
(vyasti, adhyatma) as one with the corresponding principle 
m the macrocosm (samasti, adhidatva). He should also 
regard the Purusa embedded in the former as one with 
Him, as embedded m the latter. The details of the 
sampadanakrama of how to see the Astamurtisvanipa involving 
the thirty-six tattvas in the microcosm are given m the 
Manasollasa (IX-5-19) concluding with the line— w& 
S** ^fe^SR ^ I That the use of the Bhedabheda- 



49 



1.12 



prakriya in connection with the upasana is sanctioned by 
Sruti, Gita and the Sutra is pointed out m the Bhasya on 
the Sutra (2-1-6-14) <f^F7c# 3flWI*l'&trft«f: which 
concludes by saying — 

W l 

[The Sutrakdra also asserts the non-difference of the effect 
from the cause (i e., the vivartavadd) from the standpoint of 
Absolute Reality; while, m the preceding Sutra, he compares 
Brahman to the ocean, from the standpoint of parlance, without 
as yet refuting the world of effects, since the parindmaprakriya 
would be of use in the devout meditations on Sagunabrahman ] 

Thus this is only a procedure, a way, the aim being 
to attain this vydvahdrikasvarupa, of the mukta, only to 
transcend it. The Mdnasolldsa says — 

^TSl^^HI^Th^ STOR* H TT^frT 1 1 (IX-20) 

[Practising the Samanaskayoga, (this devotion with manas) a 
Yogm, adept m the eight-stepped yoga rises to be Amanaska, 
(Isvara) He who has no manas. ~\ 

The commentary on it points out — 

^ wm w. M^iei — wh^Ri | 

The Astahgayoga which trains the will and renders the 

devotee fit to put in his effort easily in the upasana 
4 
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mentioned and remain steadfast in it, is kindly described 
in the Manasollasa (IX-21-30) which concludes — 

The signs such as the control over the five elements and 
the siddhi etc., are also described in the s'lokas (IX-33-40) 
indicative of the progress in the path leading up to the 
various ways in which the bimbarupa i.e., the Paramesvara- 
cailanya appears. The manifestation of Isvara, the vacya 
of the Pranava is then mentioned (IX-41-45) aligning this 
upasana m its essence with the one given in the Mandukyopa- 
msad (12) — 

[That which has no parts (Soundless) incomprehensible (by 
the aid of the senses) the cessation of all phenomena, all bliss 
and non-dual AUM, is the fourth and verily the same as 
Atman. He who knows this merges his self m the Self.] 

The entire practice, it may be mentioned again, 
must be taken up under the direct control of the Guru 
whose grace alone ensures the protective care and safety, 
that is vitally necessary throughout. The Gttd (IX-20) — 

[Those men, who, meditating on Me as non-separate, wor- 
ship Me all round — to them who are ever devout, I secure gain 
and safety,] 

may be remembered in this connection. The Manasollasa 
gives — 
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*Tfrfaf% ^ STRRfH I! (IX-46) 
[By Guru's grace, the disciple attains the eight-stepped 
yoga; by Siva's grace, he attains perfection in yoga which is 
eternal.] 

Togastddhi here means Atmatattvavirbhava as pointed out by 
the commentary — f^Fff — 

Bhagavan 3 s assurance in the Gita (X— 10, 11) that, 
being Himself the Sphuranasvarupa, the Guru, He gives, in 
His Grace, Buddhiyoga, and destroys the ignorance — <^ifa 

ifeqtiR, ^R^l^r ^T^n 1 , srara^ <nr. ^T^ft — 

quoted already may be recalled m this connection. That 
the Pranavopalaksitaparabrahmasvarupa is verily the Guru, 
Dahmamurtisvarupa with which identification is sought to 
be realised is brought out emphatically with love, devo- 
tion and gratitude in the s'loka — 

ariR-Hwjw^w g^ri 2^ mi II 

(Manasollasa IX— 47) 

[Obeisance to Him, the Guru of the Gurus who is Being, 
Consciousness and Bliss ; who dwells in Bindu and Nada ; who 
has no beginning, middle or end.] 

All this is secured in the hymn by the refrain — 

sfcfeui!^ I Again, what is proclaimed as 
revealing the realisation of the siddha is to be taken up by 

* 
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the sadhakas and used for purposes of recitation and 
communication to others. This is brought out in the hymn 
by the phrase in tnc last stanza. Much 

in the same way as svadhyayabhyasa, parayana of this hymn, 
Sridaksinamurtisloira y results m adrstaphalas in addition to 
being vangmayatapas . It produces cittasuddhi, generates 
and ensures the necessary emotion for the sustenance as 
talparata, the supreme devotion, parabhakti which is the 
abhedabhavana t culminating in the attainment of Sarvat- 
matva, thus in itself becoming eventually the expression of 
realisation The Gita (XVIII-68-7 1) says— 

^r#^ OTFtfts: ^nftfcr § qfcf: || 

[He, who, with supreme devotion to Me teaches this pro- 
found secret to My devotees shall, doubtless come to Me alone. 

Nor is there any among men who does dearer service to Mc 
than he; nor shall there be another on earth dearer to Me 
than he. 

And he who will study this sacred dialogue of ours, by him 
I shall have been worshipped by jnanayajna, I deem. 

And also the person who hears, full of faith and without 
disdam, even he, liberated (from evil), shall attain the aus- 
picious regions of the righteous.] 



53 



1.13 



In a similar manner, eulogising the hymn by referring to 
the incidental benefits inclusive of the animadisiddhayah in 
the s'lokas X-8-19 and 22, the Manasollasa says — 

(X-2, 3, 19, 21) 

[Sons, grandsons, houses, lands, money, giain, all m plenty 
— these lower ends, too, accrue m Svarga, in Pdtala, and on the 
earth 

As cold is warded off fi om him who is engaged in cooking, 
so by this hymn all incidental gains will accrue to him 
invariably 

The wise man should recite this hymn and contemplate 
on the idea that he is the Self in all, abandoning all yearning 
for the lesser fruits arising from Svarga and so on 

No wise man, indeed, ever looks upon the kingdom of 
Svarga as a great empire. That alone is his empire, namely, the 
identity of his Self with the Supreme Being.] 

So it is that the hymn revels in the refrain — sft^Jj^ 

1.13 Vichara in the Hymn— Antardrishti 

The vicaraimakasadhana that is prescubed and brought 
out by the hymn may now be considered. The disciple 
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has to search for the truth and realise it — 3" 
RRfrlfRm sq: says the 3ruti (Ch. U. 8-7-1). The Bhdsya 
on it says — 

[(He) must be searched, i e., one should get to know Him 
through the instruction of the Acarya and the Sruti. One should 
desire to know Him specifically. He must be realised as oneself.] 

As already mentioned, the upayas namely, sravana, manana i 
and mdidhydsana remove the dosas such as pramdnagata- 
sambhavana , prameyagaldsatnbhdvaria and vipantabhavana. 
The disciple who is acquainted with the Vedanta 
as also the other systems relating to God, the soul and 
the world is keen on securing correct and settled convic- 
tions, which enable him to develop the proper insight 
culminating m Atmasaksatkara, as the Pancadasi (XII— 57) 
points out — SF^pfefi^JCojT. In the spirit of the Sruti- 
sampraddya as seen, for example m the ^^^0^ (Tai. 
U-3) (Ch. U-6), the Kenopamsad, etc., 

the exposition that is the hymn should be deemed to 
be in the form of the answer to the questions confronting 
the disciple who lays them before the Guru, whom he has 
approached in the prescribed manner. The Mdnasolldsa 
in the spirit of a Vartika makes explicit these questions — 

cteiRcw M^hPJcci chR^$$ a [ dfe d< II 

fa ^ %g qrs% fa m srafarffeft i 
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ftm sicffaSr \p^t 3^: II (1-4-7) 

[Things are spoken of as 'existing* and 'appearing' ; where- 
in does this 'existence 1 abide as also the 'light* by which they 
appear ? 

Is it in the things themselves severally, or m IsVara, the 
very Self of all ? What are livaratva and jivatva and what is 
meant by Sarvatmatva (universal-selfhood) 9 

How is the jiva to understand it ? What is the means to 
that knowledge ? What is it that is gained by this knowledge 9 
How are they the same ? 

How can Atman, the Self, be the All-knower and All-doer ? 
To the disciple thus asking, the Guru proceeds to answer.] 

In order to clear the mist of Avidya on the part of the 
disciple from which arise the doubts and uncertainties and 
to remove the mystery involved, the venerable Master 
starts His teaching by pointing out the factual situation 
Indeed, being aware of the fact that all questions and 
doubts and concomitant mental afflictions stand dispelled 
only on the dawn of the realisation of one's own true 
nature, i.e., Sarvatmatva, the Guru who is the very embodi- 
ment of this unsublatable factual experience, seeks to 
confer on the disciple His own svarupa by the process of 
vicara — ^KMPf SFfi^fastfcT — until it is rendered absolutely 
clear— *n?fol?3foicF I The 3ruti — 

$t«F% ^tffor crf^ s& II (Mu. U. 11-18) 
and the Bhasja thereon— 
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[When He, that is both the higher and the lower is seen, 
the knot of the heart is untied, all doubts arc resolved and all 
his karmas cease 

Doubts regarding all knowablc things, being (continuous) 
like the stream of the Ganga, which perplex worldly men up to 
their death, arc all resolved .. .when He, the Omniscient, both 
the higher and the lower, not subject to samsara is seen directly 
as ' I am He 

make it clear that the only method of answering questions 
that are raised is that by which the disciple is led to the 
experience which clearly invalidates any question whatso- 
ever. This state of experience is referred to in the line — 

Towards this consummation the Master leads the disciple 
by first taking into consideration the universe, visvam, that 
is experienced. This is because, in the nature of things 
the first attention of every investigator falls towards the 
objective side of his experience. 

The gruti (Ka. U. 4-1) says — 

[The Self-existent has condemned the senses to be outgoing. 
Therefore one looks outward, and not the Atman within Some 
intelligent man desirous of immortality, with senses withdrawn, 
sees the Atman within.] 

1.14 Ham and Aham— The Direct Awareness 

Thus, in order to make the disciple see his own Self, 
pratyagatmanam, as It is, first this obstacle of the natural 
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tendency of the antahkarana must be removed. The Panca- 
da'sl (VI-70) says— 

[The internal organ is two-fold — of the mode 'I s and of the 
mode 'this'.] 

Idam here refers to whatsoever is considered by him as 
being outside, bahyam, that is, other than oneself; aham 9 
the knower. The idam which is the oisvam is evidently 
relative to the aham. Says the Pancadasi (VI-71) — 

In effect, this would mean that a direct awareness of the 
cogmser is a pre-requisite for knowing the truth of the 
cognised. For this purpose careful enquiry into the make- 
up of aham would be necessary. The idamamsa involved 
therein could 'then be removed, leaving the anidamamsa 
uncontaminated by it. Also the investigation pertaining 
to the Svarupa of idam based on the Sruti ^ ^f^qqTciJT 
(Br. U. 6-5-7) [All this is but the very Atman ], *A 

(Ch. U. 3-14) [Verily all this is Brahman], Sfc 
TOTOf^r (Ka U. 2-4-11) [There is no diversity here 
at all] , leads decisively to the knowledge that the idam is 
only tataslhalaksana — the qualification per accidens — of the 
underlying Caitanya. The Sruti further declares that this 
is the same as the substratum, anidamamsa of the aham. 
Thus would be accomplished the granthibheda, the sunder- 
ance of the knot referred to in the Mundaka Sruti, culmi- 
nating m the Saksatkara of Svaimanamevadvayam resulting in 
the deliverance of the individual from any type of limita- 
tion whatsoever. This, however, is a rare event as is seen 
from the Sruti (Ka. U. 1-2-7)-— 
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[About whom even the hearing is not attainable by many, 
whom, many, though hearing, know not, the expounder of Him 
is a wonder, able, the attainer of Him; and a wonder, the 
knower of Him instructed by the able.] 

This is brought out by the Manasollasa (1—14, 15) — 

[When, by Sruti, by the Master's favour, by the power 
gained by the practice of yoga and by the Grace of IsVara, arises 
the Self-knowledge, then, just as the man regards the food he 
has eaten as one with himself, the adept Yogm sees the 
universe as one with his Self, absorbed as it is in the Universal 
Self that he is ] 



2. SrIGURU — SRlD AKS INAMORTI — 
THE SAKSATKRTA-ADVAYAPRATYAGATMAN 

First Stanza — Detailed discussion 

2.1 Drishtisrishtivada 

With this avowed object of showing that the universe 
is non-different from the Self, the Hymn begins the 
instruction intended for the purpose by characterising 
the universe — as fttfiRWd, ^I^RT^^T^pq^ and 
proceeds to point out ^ S^TOR^ ^TcW^r^H. 

That such an eventuality is an extraordinary occur- 
rence is seen to be testified to by emphasising the word m 
in the hymn m Brenc^RT 3w «W! — to him who realises, 
obeisance. The disciple therefore is asked to recognise, to 
start with, that the entire universe, fifcg; — f%f%sTSR*FFT*sf 
f^rf^rft^ STiT^ ^ ^^fe.l^WcR — starting from the 
ether, apprehended variously, consisting of the elements 
and their evolutes, is within himself f^^I^xf'fel. This, 
by implication, means that m reality, Atman himself 
is Brahman, the support of the universe. The Manasollasa 
refers to the gruti (Tai. Br. 2-8-8)— 

[These worlds are situated in Brahman; this universe 
consisting of the stationary and the moving is m Brahman. 
Brahman is superior to ail the created ones. Who is capable of 
competing with it ? O I Brahman ! In Brahman are situated the 
thirty-three Devas, Indra and Prajapati, as also all the creatures, 
just like those in a boat.] 
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This is directly opposed to the so called common sense 
view that the universe is outside of oneself. Here, as in 
many other situations there is a reversal of the commonly 
accepted notions as a result of enquiry — vicarena viparycti 
(Pancadasi — 11-66) as Sri Vidyaranyacarana puts it. The 
disciple is well able to take the teaching in this form. 
Also, for him sahrdupadesa along with the sucana — hint — 
regarding the type of vkara intended — is enough to enable 
him to grasp the situation. Unlike the usual run of 
investigators who are steadfast adherents or sticklers to 
certain views which they cherish without question and 
demand that the method as well as the content of the 
teaching be accommodated m conformity with them, for 
example, the nanajivavadins or the srsiidrstivadins, those who 
are unable to shake off easily the notion of many jivas 
inhabiting the world, the disciple for whom the present 
instruction is offered is a vyuipanna who can take the 
muhhyavedantasiddhanta viz. the ekajivavada. This is brought 
out m the Tativasudha on the eighth stanza of the hymn 
which points out that even though the so called individual 
is in actuality — Paramartha — Brahman Itself, because of 
Avidya or Maya he sees himself as though involved in 
samsara and gets out of it as it were. The Samksepasan raha 
(11-162) quoted therein — 

r^lfr t'-iRd f^sn£ au*i*uRiWN*iw ^ li 

[Hence the Supreme Self attains the state of individual soul 
due to Avidya and It remains as your true nature and It 
perceives the universe from ether to earth which are super- 
imposed by your Avidya.] 

is an expression of the drstisrstivada which may be 
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succinctly expressed as affa Sfrf^TCT t^n^ffa, 5^ I 

Thegruti (Br U. 1-4-10)— 

[This (Self) was indeed Brahman m the beginning. It knew 
itself verily as * I am Brahman thence It became the all ] 

may be remembered in this connection. The purport of 
this £ruti is brought out by Sri Vidyaranyacarana (in 
the Anubhutiprakasa) in the stanza — 

2.2 "Advayam" 

The realisation of this Sarvatmatva has two phases. 
First, the recognition that whatever is experienced in 
parlance, the idam 9 i.e , the visvam is not different from 
oneself — 3Tfj}^5[p}TfJT [I appear as other than myself.] as 
the Sruti (Te. Bi. U. 2) says. This is the purnahantanubhava 
or Isvaratvanubhava. The disciple equipped to receive the 
teaching in the manner of this praknya mentioned, is 
therefore instructed first to recognize that the universe is 
within himself. The Absolute existing m its own right is 
given expression to in the hymn : ^^JTFPfeTt*^. The 
word eva here means, #UK«iM(l*fiEJj4 sf^sfrWTWH. [bereft 
of the universe spoken of in dualistic terms, i.e., the 
universe having been sublated ] The Sruti (Br. U. 
2-4-14) says— ^rq^T S#TCTcW^ 3c%^ i [When, verily 
everything has become just one's own Self, then whereby 
and what can one see ?] etc. The state pertaining to the 
saksathara in this manner is the second phase. 

2.3 " Darpanadrisyamananagari " 

To bring home to the disciple this absolute state, 
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the illustration of the reflection of a city — abound- 
ing m variety, as seen in a mirror is given. Says the 
Tattvasudha on stanza 1 — 

[The appearance m the changeless, homogeneous, pellucid, 
taintless, subtle inner Self, of the world with quite the opposite 
characteristics, is illustrated appropriately ] 

and also quotes the Pancadasi (XIII— 101) — 

[In a flawless mirror the expansive space with all the things 
m it, is seen. Similarly, m this mass of Existence and Conscious- 
ness is seen this space comprising the variegated universe.] 

The Tattvasudha refers also in this connection to the Laghu- 
yogavaststka (6-4-9 & 8) — 

SfPcT cT^TT IWI m ^ ifTO JRFlfi II 

[The bed-rock in which the celestial regions, the earth, the 
atmosphere, the ether, mountains, rivers and the directions 
inhere is (absolutely homogeneous) without any perforation 
whatsoever 

In spite of it (the bed-rock) being such, the cluster of worlds 
is seen to exist in it like the atmosphere spread in the sky.] 

The sila referred to in which the entire world is said to 

inhere is the pratyakcit according to the Laghuyogavasistha 
(6-4-7)- 
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The commentary on the line — q^T *HI<RKf: ^JoirajC q*lT 
in the Vivekacudamani (292) by Jagadguru Sri Sri Candra- 

At 

sekharabharatipujyapada says — 

[Even as a city with men, mountain, river, palace etc., is 
seen inside a flawless mirror, by reflection, though it does not 
exist therein,] 

Thus the import of the oft-quoted illustration is that the 
city is seen in the mirror where, in fact, it is not and 
cannot be. Only the mirror is Similarly the universe in 
Atman. The Atman alone is. The question now arises 
as to how the universe which does not exist in reality 
comes to be seen and that, outside of oneself as it were, 
unlike the mind and its modifications such as likes and 
dislikes which are experienced as being inside. The 
answer is— stfcJjft mm\ ^ftfi^^ W I 

The Manasollasa (1-8) on it is — 

[All the things which one perceives exist within (in one's 
Self) ; within is the whole of this universe. By Maya, it appears 
as if external, like a reflection in a mirror.] 

The word bahth in the hymn means — ^RJ^fi 2*1^, ^3TSS- 
^cRT [Other than Atman, offering incidence for reference 
as 'this.'] 
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2.4 Dream illustration, Maya 

Thus it is said that it is because of Maya that the 
universe appears and that outside of oneself. That such 
is the possibility is shown by the illustration given — viz., 
that of the dream. 

The dream experience is common to all — the lay and 
the learned A consideration of the dream state is truly 
rewarding That is why it finds an important place in 
the Mandukyakarikas as also among the Badarayana Sutras. 
That the dream world is sublated — badhita on waking up 
is the experience of everybody. The Sutrabhasya says — 

5rfcTp;: 1 (1-3-5-19) 

[The dream experience given expression to on waking as 
' Today m my dream, I saw an elephant which, now, I do not 
see 5 shows that only the object of that experience is discarded ] 

Also it is pointed out therein that the dream experience is 
given expression to in the manner ' 3?r52Sfa3" f*#Sf" 3 
ftft *H<lfan, 5 [I ascended, as it were, the summit of a 
mountain. I saw, as it were, a cluster of trees] (Su. 
Bha 2-3-15-40) incorporating the particle ' iva 3 therein. 
This shows that the dream objects had been conceived to 
be there though m reality they were not there. Further^ 
though the dream experience is purely ' private ' to the 
individual, he fancies then that men and matters outside 
of him are involved. Such is the capacity for concocting 
phenomena on the part of sleep which overpowers an 
individual The gruti (Br. U. 4-3-10) brings out all 
these factors when it says — 
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[There are no chariots in that state, no horses and no 
roads Yet he creates chariots, horses and roads.] 

A detailed discussion is given in the Sandhyadhikaranabhas ya , 
particularly that pei taming to the sutra (3-2-1-3) — 

[But it (viz j the dream-world) is mere illusion, on account 
of its nature not manifesting itself with the totality (of the 
attributes of reality).] 

In the light of the dream illustration, the import of the 
hymn which declares that all the parlance of the world 
even in the waking state is due to Maya, can be compre- 
hended. The Pancadah says — 

5^ tot m srff^r I 

TO^ ft#nT^ f^-hKI< ^WWt II 

wwmi ft 9 ^ mj ^(^^ ll 

(XIII-89, 90, 86) 

[If such greatness is seen (even) m the power of sleep, what 
is there to wonder at if this greatness of the power of Maya is 
inconceivable ? 

When the man is lying down, sleep creates dreams variously 
Likewise this (Maya) creates m the changeless Brahman (several) 
changeful things. 

Just as the power of sleep creates in the jiva impossible 
dreams, this Maya seated in Brahman, brings about creation, 
sustenance and dissolution (of the universe) ] 

It is therefore that the Manasollasa says — 
5 
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rrqsr ^m^sfif Tmfrsv It 
w^Ftc^5 cf^rr fire «t wrfn II 12) 

[Just as m the dream state the universe existing in one's 
own Self is seen as if it were external, so be it known that even 
in the waking state this universe exists withm and yet appears 
to be external 

Just as, when awake, a man sees not the things which were 
presented to his view during sleep, so subsequent to the dawn of 
right knowledge, he sees not the universe.] 

In support of this is quoted the Mandukyakariha — 

# to *i: vg*& i 

^^ftj^y^t^ cf^T || (1-16) 

[When the jiva sleeping (i e., not knowing the Reality) 
under the influence of the beginmngless Maya is awakened, then 
does he realise (m himself) the Unborn, the Sleepless, the 
Dreamless, the One without a second ] 

Incidentally, it may be pointed out that the vyakhyana on 
this karika draws attention to the fact that the Advaita- 
saksatkara is a rare event as already mentioned — 

[The expression anadimayaya suptah indicates that thejlva 
by himself will not be able to secure knowledge as a matter of 
course Even the awakening by another is a rare eventuality as 
is pointed out by the phrase yada prabudhyate.'] 

It is thus seen that Maya is to be regarded as a power 
which has two phases — the avaranasakti which conceals 
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the non-dual nature of Atman and the mksepasakti which 
projects the unreal universe m its diverse aspect This 
Maya is begmnmgless, but ceases to be on the dawn of 
realization 

2.5 Jiva and Isvara 

The illustration of the dream is useful in understand- 
ing the nature of Isvara and of jiva as well. The com- 
mentary on the Manasollasa (1-16-18) points out — ft^RiFTt 
sft^JOT^ HT^^r^ SST^ I The s'lokas being — 

^PTf ^ 3<Tf SWT z&ftmM, | 

sf^^teqirfr sfaroig^ q^rfcf 11 (1-16-18) 

[Just as the dreamer experiences that he is the supreme lord 
of his kingdom, who, having conquered all his enemies enjoys 
unquestioned independence — svatantrya and realises whatever 
he desires, so does cidatman experience his Isvaratva, His 
supreme independence, lordship of and control over all else m 
the universe. 

Again, just as the dreamer experiences that he has been 
conquered by others making him fly to the forest where he takes 
to practice of tapas and imagines the momentary happenings as 
extending over a long period, similarly in the waking state the 
cidatman builds castles m the air unaware of the fast decline m 
the span of his life ] 

Thus it is Maya that is responsible for the experience 
of the Isvaratva and the jivatva on the part of the cidatman. 
The gruti (Sve U. IV-9) says — 
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[The whole world including ourselves is projected by the 
wielder of Maya , again m this (world) the other (jiva) is subject 
to Maya.] 

and the Bhasya thereon is 

^TOifir ^fmwra; e%s^g<m I^crt s i M ^fe 



[The question as to how the changeless Brahman can be the 
material of the universe is answered . though changeless, by 
virtue of its power (Maya) the creatorship of everything is 
explicable. In the world fashioned out by Maya, He, as though 
a different entity also because of Maya, being subject to Avidyd, 
wanders m the ocean of samsara.] 

Isvara Himself is called jiva when He appears as one 
subject to the control of Maya. There is no independent 
entity called jiva. Says the ManasollSsa— 

fafeSFrff q fofirt 383% tflJte*: II (1-19) 
[Like the sun veiled by the cloud, the Supreme Lord Him- 
self quite deluded by Maya, as it were, appears to be endowed 
with limited doership and limited knowledge ] 

That the jiva is none other than the Isvara is seen from 
the circumstance that a modicum of independence, 
svatanlrya, characteristic of Isvara remains in him even in 
the so called bound slate 
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m\ *3fllW^^S*rf^ffif II (Ma. 1-20) 

[Whenever one does or knows a thing independently by- 
one's own power, he is the all-powerful or all-knowing i e , 
Isvara in that realm Also, all the jivas are endowed with Jiiana 
and Krtya because they are identical with Siva the ParamesVara 
who alone has the power of knowing and acting quite inde- 
pendently.] 

$sr& ^ ^tmi fsi cf^ftr^TRj; II (Ma. 1-21) 

The differences in the manifestation arise because of the 
differences in the upadkts set up by Maya — 

^ =^f^TT ^T: II (MS. 1-26, 27) 

[Siva manifests Himself as the omniscient m the bodies of 
Brahma and the like , and in devas, lower animals and man, He 
manifests Himself with finite knowledge of various degrees. In 
its descending order are arranged the four kinds of bodies — the 
womb-born, the egg-born, the sweat-born and the earth-born ] 

This brings out the import of the Aitareya Sruti (2-3-2) — 
5^ $«lfiwwnOT. The Sutra (3-2-1-6) ^SteJ 3tsft [or 
that (namely) the concealment of the soul 5 s powers 
(springs), from its connection with the body] and the 
Bhas ya thereon — 
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[As the heat and light of the fire arc hidden as long as the 
fire is still hidden m the fire-producing wood, or as long as it is 
covered by ashes, so m consequence of the soul being connected 
with the limiting adjuncts in the form of a body, etc., founded on 
name and form as presented by AvidyS, its knowledge and lord- 
ship remain hidden as long as it is possessed by the erroneous 
notion of not being distinct from those adjuncts.] 

point to the same situation. 

It is seen from the Bhasya that the differences in respect 
of the manifestation of the kartriva should also be traced 
to the upadhis* 

That the Kartrtva of jiva is due to Isvara is made clcai by 
the Sutra (2-3- 1 6-4 1 )-<TCTtT and the Bhasya thereon- 

[For although the soul has its imperfections such as passion 
and so on, and is furnished with the entii e apparatus for action, 
and although ordinary experience does not show that the Lord 
is a cause m occupations such as ploughing and the like, yet it is 
ascei tained from the £ruti that the Lord is a causal agent m all 
activity, for the Sruti says — 4 Indeed He Himself makes him 
whom He wishes to lead upwards from these worlds, do a good 
deed , indeed He Himself makes him whom He wishes to push 
down from these worlds, do a bad deed * , and again — * He who, 
dwelling within the self controls the self from within and the 
like] 

The Kenopanisad, after pointing out that all the 
various activities found in the body, the senses, the vital 
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airs and the mind are to be traced to the Caitanya, proceeds 
to give the story of Agni and Vdyu, each one with all its 
powers being unable to reduce to ashes or displace a blade 
of grass set up by Is'vara appearing as Taksa, emphasizes 
that all kartriva must be traced to Is'vara Himself The 

* 

Gita (XI-33) also gives expression to this — 

f^cff: ftPhMh* ^ H^uiBh H 

[By Myself have they been already slam ; be thou a mere 
instrument, O ! Savyasacin 1 ] 

The Manasollasa makes it clear that activity — kriya which 
is either movement or change of state, becomes manifested 
as an off-shoot of the consciousness moving towards the 
external as it were — 

3ft#l c^J^p^ II (1-24) 

When consciousness is in a state of movement as it were, 
when it is associated with manas, set vibrating by the 
indnyas coming m contact with the visayas, then the prana 
which is ensouled by the mind wherein consciousness 
abides, is thrown into a state of vibration which expresses 
itself in the physical body ensouled by the prana. Thus the 
activity of prana, etc., is dependent on the presence of the 
indwelling controller, the Is'vara, and pertains only to 
Him. 

PTOS *eptf% ^ tfRcTT 11 (Vi.cu. 129) 

The other type of activity — parinama which manifests itself 
in connection with a thing to be produced, attained, 
ceremo ■ lerated or modified in form also 
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desiderates a doer, karla as is evident from the experiences 
— 'he makes a thing % ' he goes to a place * he wipes 
off a sacrificial twig ' or ' cuts a twig asunder 5 — 

TOFf ^fj^ffs f^TxTtfef 5Tcfr# II (Ma. 1-25) 

All activity, therefore, must be regarded as arising because 
of the presence of the cailanyasvarupa though it is not so 
recognised in common parlance. We have the Sruti 
(Br. U. 3-8-9)— 

[ Under the mighty rule of this Immutable, 0 1 Gargi ! 
some rivers flow eastward from the white mountains , ] 

The sort of activity here defined is possible even in the 
formless Being when associated with an upadln like Maya. 
Otherwise, parlance cannot be explained — 

^ %r^r Tm\ *mK- to ^ i (Ma. 1-2 3) 

Isvara is thus Sawakarta. 

In pralaya, though krtya is not in evidence, it is to be 
accepted as existing in a potential form. Isvara, the 
Mayopadhika is then, as well as when the mayakarya is in 
evidence, described as Sarvasakti. 

While the sarvasaklitva of Isvara is because of the 
upadhi, Maya and its karya, the sarvajnalva must be traced 
to the svarupa which shines by Itself — ^fqifa 3*^^. It is 
svayamsiddha ; no sadhanas are required for becoming aware 
of it In all our cognitions of external objects as 3$ to, 
Vft <TC: [This is a pot, this is a cloth] it is the conscious- 
ness forming the very nature of the Self, which manifests 
of Itself like the sunlight — 
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3TW^ f(R cRj; ?3qfa ^=hi^ldf II (Ma. 1-22) 

If this were not so, the universe would be blind darkness — 

5T %c^if ftf^ cfflT *^ | (Ma. 1-23) 

This ^WI?r5T5E^RlT*r m association with Maya and its 
karya — the jagat, is referred to as Sarvajna, Isvara Also 
the knya seen m the jagat is only that of Is'vara and 
consequently He is Sarvakarta and Sarvasakti. We have the 
Sruti (Sve. U. VI-8)— 

[His great power alone is described in the Vedas to be of 
various kinds, and His knowledge, strength and action are 
described as inherent m Him ] 

This svarupa m association with a tiny portion of the jagat 
involving ^ff, 5^3, EFRT etc , is demarcated as it were and 
is referred to as the jiva — 

^Fffqrf^ sfta: N^K^qiPrft^;: (3u. Ra. u.) 

2.6 Avidya and Maya 

This finitising is also due to Maya and it is because 
of this limitation that the rest of the world is looked upon 
as being outside, bahiriva. The jiva subject to the spell of 
Maya sees himself as kincijna and kincitkarta and is in the 
throes of avidya. Says the Sruti (Nr. Ut. T. U.-9) — 

[It is itself Maya and Avidya.] Therefore it is that the 
disciple is first asked to recognise that the world is not 
outside but inside of himself, to give up the parichinnahah- 
kara and abide m the purnahanta by realising that he, 
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along with the entire world is Isvara Himself. Says the 
gruti (L U.-Ij— 

fai^rfffr m wr&i wi^ i 

[All this — whatsoever moveth m this world should be 
covered by (one's own real self), the Lord, the Paramatman ] 

This is sarvaimatva from the standpoint of parlance. 

From the standpoint of the Absolute, One's own 
real self, the advayaima however, the universe is seen not 
to exist as such It is only Atman that is seen as the 
universe The jiva and Isvara are but this svayamprakasd- 
dvajatma seen in relation with the respective upadhis. It is 
therefore, that the Tattvasudha quotes the Kaivalyakruli 
giving expression to the recognition that the jiva is none 
other than Isvara, 

^ ^qffcflH: $¥ft f^TOT ^Dft II (Kai. U. 14, 15) 

[The Being who sports in the three cities (viz., the states of 
wakefulness, dream and profound sleep), from Him has sprung 
up all diversity He is the Substratum, the Bliss, the indivisible 
Consciousness in whom dissolves the triad of these cities. 

From this spring up the vital air, mind, all the organs, 
ether, wind, fire, water and the earth, the supporter of all.] 

and also to his experience that he is the Absolute — 

TpT Wt ^Tlfrf cWIWI^ II (Kai. U. 19) 

[In Me alone is everything born, in Me does everything 
rest, and in Me is everything dissolved. I am that Brahman, 
the secondless.] 
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In this connection the Pancadasi (VI-236) gives — 

fwri ter c^tcrfo ft (I 

[Jiva and IsVara, the two calves of the celestial cow called 
Maya, may enjoy the duality as they like But the non-dual 
alone is the Reality ] 

The pramana in respect of this sarvatmatva is given by the 
Manasolldsa — 

^cflfcT Wlfa^ flT 5 ^ II (1-29) 

[The Vedas speak of Him as subtler than even the subtlest 
and greater than even the greatest , and the Rudropaniaad, too, 
extols Siva as Sarvaiman, the Self of all ] 

as illustrative of the statement c ?S IfT^I-HHPd ' [The 
goal which all the Vedas unequivocally declare.] (Ka.U, 
1-2-15). This is established by the Sutra (1-1-4-4)— 
( cpg STCF^ffii; 5 and the Bhasya thereon. 

2.7 Reality — Empirical and Transcendental aspects 

The empirical and the transcendental aspects of 
Reality are brought out clearly bythe Sruti (Sve.U. VI- 1 1) 

^farcer: ^^cfrf¥rm: 

This ^qsi$reiT53H 5 V is conferred on the disciple by the 
Guru alone who is verily this svarupa itself and is realised 
as such by the disciple, though, because of ignorance, he 
might have imagined otherwise previously. Thus this is 
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the svarupa of the Guru, Is'vara and Atman of the disciple 
as is pointed out by the Manasollasa — 

5qta3oqiH%SflT SfaOTP# W. II (1-30) 

in accordance with the line in the stanza — cRq sftjpija^ ^TR 
& «ftcC&oin^%. The Tattvasudha points out — rftRcfY — ^fil^T- 
Jp^rfcW — ^fctq^TTCT ljf&— SPCTT *m X [He the 

embodiment of Existence, Knowledge, Bliss and Supreme 
Greatness ] This Advayattnajnana arises by the sravana of 
the Mahavakya taught by the Guru. 

2.8 First stanza fulfilling the role of Mahavakya 

That the stanza fulfils the role of the Mahavakya is 
seen from the Tattvasudha on stanza I — 

3xf7: | 

[Here in the earlier half of the first stanza in the hymn the 
meaning of the word 'thou' (tvam) is given, in the latter half, 
by the two words * Srtgurumurlaye* and 1 Sridafainamiirtaje' the 
meaning of the word 'That* (tat) m its two-fold form is given. 

The expression of the two words t Svatmanam i and 'Advqyam* 
in the common (objective) case taken together with the words 
'yaP and 'tat 3 determine the meaning of the sentence — vakyartha 
— which is the identity of the inner Self with Brahman.] 

The fact that the universe is sublated — badhita — in the 
saksatkara of the Advayatma, shows that it had only been 
imagined to exist therein. Says the Manasollasa — 

HW^S^fe^ $rait WflcHft || (1-28) 
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[When the Infinite Effulgence, the Supreme Self, is realised, 
all creatures from Brahma down to the lowest melt into an 
illusion like unto a dream ] 

The satla and the prakasa of the objects experienced given 
expression to as qsfsfe, qstsfe, TO M$l*ld 3 "TC. S^^Rr are to be 
traced to the satta and the prakasa of the Substratum Itself. 
The Manasollasa gives — 

SRT srrflfcf ^qtsftcr ^wwia ^rfw^ 1 1 
srnraft' crater Prf^PcT f^rf^cr: n (i-io, 11) 

[It is certain that the existence of objects of the dream-state 
is that of one's own Self and none other What distinction is 
there in those of the waking state, insentient and ephemeral as 
they are 

In the dream, the shine of the things is, indeed, not 
different from the effulgence of one's own Self The wise know 
for certain that it is just the same even m the waking state ] 

2.9 Adhyasa — Illusory Identification 

Just as by sleep, the dream world is superimposed, 
adhyasta, on the saksi, similarly, by Maya the universe is 
superimposed, adhyasta, on the Self, the Adaayatman. Says 
the Tattoasudha on Stanza I — 

[Just as by sleep, one experiences the dream world as 
existing outside oneself, although it is a mere superimposition 
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on the inner, Witness-Self (Sukst), similarly one sees, as if out- 
side oneself, even this world of the waking state which is super- 
imposed on one's own inner consciousness, on account of the 
illusory identification of oneself with the body etc.] 

It also points out that no other relation is possible 
between the jagat and the pratyagaiman 

3r*T*TT STS^ SFIcT: JTc^SfWfo OTHII<Md*£F^T- 



This is reminiscent of the Samfaepasariraha 



5Tcffa% I! (IH-233) 

^q^»TcspT{pr ^fB[ || (III-235) 

No relation like iadafmya — identity accommodating 
difference — samyoga — contact -or samavaya — inherence 
can exist as between the Self and Maya or its karya. 
These latter must therefore be accepted as vivaria of 
Atman, i e., superimposed, adhyasta, on the adhisthana viz. 
Atman. 

2.10 First stanza— Vcdanta in a Nutshell 

In summary, it will be seen that the first stanza has 
provided answers to the questions raised by the disciple, 
expressively or by implication; this has been rendered 
more explicit by Manasollasa. The world and its objects 
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owe their existence and shine, satta and prakasa to the 
adhisthanatattva which is one's own self — pratyagaima. Since 
this is advayatmasvarupa, it is the Sarvatma from the transcen- 
dental standpoint In parlance, because of Maya this is 
seen as Is'vara, the Self of everything. Further limitation 
upadhi viz., the antahkarana or the ahahkara which is also 
due to Maya, brings in the notion of jiva By the adhistha- 
natattvasaksatkara which is ekatvajnana , the seeker is liberated 
from the clutches of Maya. This realization is secured by 
smtyacaryaprasada and Iharanugraha, they being the mani- 
festations of the prakasasuarupa which is the pratyagaima. 
We thus find that the stanza contains m a nutshell the 
purport of the teaching of the Vedanta. This is amplified 
in the succeeding stanzas, as shown by the Tattvasudfia 
(on stanza I) — 



3. FIRST STANZA AND REST OF THE HYMN 



3.1 Medley of views on At man, Brahman and Jnana 

The rest of the hymn is thus to be regarded as a 
commentary on this first stanza. 

Starting with the second stanza, the hymn seeks to 
remove the possible misconceptions harboured in the mmd 
of the inquirer as a result of his acquaintance with the 
other systems of thought, each bearing the stamp of 
authority, as large sections of people are seen to be the 
adherents of such systems, believed to have been originated 
by eminent men and founded on sound reasoning Says 
Sri Acaryapada — (Su bha 2-1-1-1) — 
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[ . As most men depend, m their reasonings, on others, and 
are unable to ascertain by themselves the sense of Sruti, they 
rely on Smrtis, composed by celebrated authorities, and try to 
arrive at the sense of Sruti with their assistance , owing to their 
esteem for the authors of the Smrtis, they have no trust in our 
explanations. 

Hence their (authors of Smrtis) opinions cannot even be 
surmised to be erroneous, moreover, they strengthen their 
position by argumentation ] 

Hence the necessity for the removal of the obstacles. 
The differences of opinion are mentioned m detail m the 
Bhasya, for example, after the statement e stRJir ^ 
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the various opinions in respect of Atman or Brahman are 
given — (Su. Bha. 1-1-1-1) — 

^d^RRi e^ stmt |f?r sut^rr ^tt ^wrfcr^ 
jrmq^Tprr pnsrwra; sricrc^cr i 

[The lay and the Lokayatikas are of the opinion that the 
mere body endowed with the quality of intelligence is the Self ; 
others, that the organs endowed with intelligence is the Self ; 
some maintain that the internal organ is the Self ; a few again, 
that the Self is but the momentary cognition ; yet others, that it 
is the void ; some others maintain that there is a transmigrating 
being, different from the body etc., which is both agent and 
enjoyer (of the fruits of action) ; others teach that that being is 
only an enjoyer, not an agent , others believe that as contrasted 
with the individual souls there is an Omniscient Almighty 
Lord (Isvara), yet others maintain that the Lord is the Self of 
the enjoyer. Thus there are various opinions, based partly on 
sound arguments and scriptural texts and partly on fallacious 
arguments and scriptural texts misunderstood. Therefore one 
who embraces some one of these opinions without due considera- 
tion would bar oneself from the highest beatitude and incur 
greivous loss.] 

The Svarajyasiddhi (12, 13, 14) says — 

N: %sfir srpct *5#r 3 <ft mw-n^wk 

6 
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[The body, the senses, the breath, the mind, the momentary 
consciousness, the abiding intellect, or the consciousness devoid 
of happiness is regarded as Atman by the one or the other 
of the various schools. Yet others opine that Atman consists 
of two aspects — the inert and the conscious ; still others, that it 
is inert with the quality of consciousness. Yet another school 
asserts that Atman is the non-dual Existcnce-Knowlcdge-Bliss. 
In such a situation how is the aspirant to decide ? 

Some say that Atman is atomic in size ; others, that it is of 
the size of the body ; still others, that it is all-pervading These 
consider Atman as perceived by the mind ; others, as known 
always through inference , others, as object of consciousness, 
while others hold that it is our supreme inner light. In this 
situation, the seeker should have recourse to inquiry again and 
again with the help of the Sruti as also reasoning 

Similarly, some say that prakrtt is the cause of the world , 
others, the atoms , some think of these as activated by IsVara. 
Some consider that fleeting consciousness is the cause, others, as 
void. Yet others consider Hiranyagarbha, still others, time, some 
others, chance as the cause, yet others, karma, and one other 
school, as Brahman qualified by Maya. Hence this also is to be 
inquired into ] 

Similarly in respect of the jnana which is moksasadhana, 
says the Svarajyasiddhittka (1-11) — 
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[Let it be accepted that knowledge alone is the cause of 
liberation. Even then, we do not know precisely as to what 
this knowledge is; for, the Sankhyas and the Patanjalas regard 
the discriminatory knowledge between Prakrit and Purusa as the 
cause of liberation. The followers of Gautama and Kanada main- 
tain that the cause of liberation is the direct knowledge of the 
Atman endowed with the fourteen qualities starting with buddhi 
for which the knowledge of the similarities and dissimilarities of 
the sixteen or the seven categories (mentioned by them) is the 
means , the Paiupatas believe that it is the knowledge distin- 
guishing Paiu 9 Pdia arid Pati. Bhartrprapafica and others hold 
that it is the direct realisation of Brahman with as also without 
the world and which is different as also non-different from the 
Self, which is not contradictory in view of their hypothesis of 
difference-cum-non-difference between the effect and the cause, 
as also the part and the whole etc. The upanisadic school asserts 
that it is the direct realisation of the untainted, secondless 
changeless — Existence-Knowledge-Bliss — that is the Brahman- 
Atman In this manner are other schools as well, maintaining 
severally their own views, mutually irreconcilable in respect of 
knowledge as also the means to it. Which of these is to be 
rejected and which accepted •*] 
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Thus is made clear the necessity for establishing the 
correct viewpoint on a sound basis. Even though enunci- 
ated clearly m the first stanza, excepting the uttamotta- 
madhikari, svatantraprajna, there is the danger in the case of 
others, of their falling a prey to apasiddhantas . To avoid 
this the Acaryapada m His benign grace gives the other 
stanzas detailing the teaching imparted m the first stanza. 

The difficulties of securing settled conviction and 
being established in it are to be traced to apratipatti, 
samsaya and vipratipatti , on the part of the inquirer. These 
must m turn be traced to Avidya or Maya. This is 
referred to in the hymn — 37TCrSJ?r°?$KHI< 3 JTRT^fefeT^f^cT- 
iTfT^IP^f uniPTfeufrffi:. Apratipatti is removed through the 
upadesa of the siddhanta assisted by sambhavanayukti and tarka 
in the manner of Sruti. Says the Bhasya (1-1-2-2) — ■ 

5fir safer:, £ , rf^t Jtertft w^^w^hi^^j^^ g^t 

[While however, the Vedanta passages primarily declare 
the cause of the origin etc., of the world, inference also, being 
an instrument of right knowledge in so far as it does not 
contradict the Vedanta text, is not excluded as a means of 
confirming the meaning ascertained Moreover, reasoning also 
is allowed as auxiliary by Sruti itself. It is only because of this 
that the Sruti c (Atman) is to be heard and reflected upon ' as 
also ' Just as a man of learning endowed with the capacity of 
reasoning would arrive straight at Gandkdra, in the same way, 
here the person under the guidance of an Acarya (preceptor) 
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obtains knowledge' declares that continuous deliberation is of 
assistance to itself (Sruti) ] 

Consequent on the upadesa, the aparoksasaksatkara would 
be in evidence provided there is no pratibandhakasamagri m 
the mind of the disciple. The various phases of this must 
be removed and the teaching reiterated for getting the 
disciple established in the advayanandasvarupa. 

The doubts or firm attachments to erroneous view- 
points are m respect of both the idam and the aham padartkas, 
which taken together constitute the entire universe. The 
hymn m the lines — 

succinctly refers by way of upalaksana to the aforemen- 
tioned views — fa^S^rencJffir 3^T:--referring to the view com- 
monly prevalent in the world as also that of the lokayatikas 
in respect of the ahampadartha ; f%3T TSqfg' W%OTcRr advert- 
ing to the viewpoints of all the rival schools, each of 
which has its own theory of causation, kaiyakaianabhava, 
used as a comprehensive principle m the delineation of 
the make-up of the universe in the manner pointed by the 
particular school ; ^fcirRw«F^: standing for the rela- 
tion between the master and the servant, the body and 
the soul as also the world and God in the theistic schools. 
All the schools admit that commonly wrong notions are 
entertained m respect of these matters and these have to 
be removed by educating the disciple suitably. The 
fulfilment of this is achieved by the appropriate hs yacaiya- 
sambandha in the world. Seen carefully, therefore, even 
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those that are mentioned, involve references to the indi- 
vidual and his parent, the master and the servant, the 
owner and the owned, the teacher and the taught as also 
the cause and the effect and the relationship — sambandha — 
between each one of the pairs mentioned, as also 
difference — bheda — between the one and the other These, 
which everyone sees — — as obtaining in the universe, 
are accepted in some manner practically by all the other 
schools, and are involved in each of the prakrtyas built by 
them m respect of the structure of the universe in accord- 
ance with the dictum OTS^liR" f| WffiT (The construct 
must verily be in accordance with what is observed.) 
Each adduces pramanas in respect of the views entertained 
as also its own view of jna?ia and accounts for bhranti in its 
own way. Each school claims to base its prahriya on reason 
alone or Agama along with it and tries to account for the 
universe in its varied aspects. Each one of them claims 
absolute validity for its own doctrine and regards it as 
unassailable, criticising the prahriya of every other school. 
Every one of them controverts the upanisadic siddhania 
given expression to m the first stanza. It looks as though, 
in the medley of various viewpoints, nothing definite can 
be established. The ahsepta, the objector, to the upanisadic 
siddhania says — (Tai. U. Bha — 2-8) — 

[Relying as you do solely on the teaching of the Vedas, you 
maintain oneness. But many, indeed, are those who are ai rayed 
against you argumg for duality and not caring for the Vedas. 
Therefore you will not resolve my doubt.] 
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3 2 Enquiry the only way out — Assurance by Sri Sri Acharya- 
pada. 

The disciple, however, need not lose heart as this is 
met vigorously by the great Acaryapada who has said in 
reply— 

[A benediction, indeed, to me is this very thing — your 
saying that I, a monist, have many dualists arrayed against me 
I shall conquer them all, and I shall now commence the dis- 
cussion ] 

3.3 Pramanas and Prameyapadarthas employed by other schools 

The enquiry in this respect may now be started. The 
main objection of the opponents centres round the 
impossibility of the insentient universe originating from 
the Brahman-Atman which is caitanyasvarupa 3 Sentient 
Being. What has been considered as having been 
established m the first stanza, the siddhantapaksa viz., that 
the universe having for its material cause the Atman is 
therefore to be regarded as being inside of oneself and 
not, as the so called commonsense point of view declares 
it as being outside, is thus sought to be questioned. 
First of all, there is no reason to declare that what is 
taken for granted in parlance viz., that the world is out 
there, is erroneous, since this knowledge is never sublated 
in actual life Again, if Atman is regarded as the 
material cause of the universe, thereby making it incum- 
bent that it be realised to be inside of oneself, other 
difficulties arise. Atman, being sentient, cannot be the 
material cause of the universe which is insentient, for 
sentiency is not found to be invariably associated with 
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the things of the universe, m the manner of the mud with 
a product of itself, the pot. Also, the universe which is 
so patently real, can, by no stretch of imagination, be 
regarded to be illusory— a product of Maya. Among 
these opponents may be mentioned primarily the classical 
rivals viz., the followers of the Nyaya-Vaisesika system and 
of the Sankhya. In addition the Sesvarasahkhyavadms, the 
Pauranihas, the Saivas, the Carvakas and the Buddhists as 
well, are considered by the Manasollasa. Each one of the 
schools accepts a prion a set of pramanas which reveals the 
objects of the universe, the prameyapadarihas. The 
Manasollasa (11-17 — 19) gives the pramanas — 

3TstfqrqT Htcflfa ^iWfiK II 

[The Carvakas hold to sense perception alone, whereas 
Kanada and Sugata recognise, in addition, inference as well. 
Sankhyas recognise these two and also verbal testimony and so 
do some of the Naiyayikas, while others amongst them add 
comparison. Prabhakara mentions these four along with 
presumption The followers of Bhatta as also the Vcdantms 
recognise a sixth one namely non-cognition , while the Paurdmkas 
mention these with the addition of sambhava (possibility) and 
aitihya (tradition).] 

The prameyapadai thas regarded as revealed by these pramanas 
viz , the six bhavapadarthas of the Vaisesikas and details in 
respect of them, the tngunatmikaprakrti of the Sankhyas and 
its evolutes, the categories of the S esvai asankhyas , as also 
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of the Pauramkas and the Saivas, are given as well in the 
Manasollasa on the second stanza of the hymn. 

Based on the example of cloth being woven out of 
threads by a weaver, the Vaiseszka (as also the Naiyayika) 
gives a picture of the universe as arising from its material 
cause, the insentient atoms — paramanavah — the ultimate 
constituents that are indivisible. The law of causation 
involved here is referred to as the arambhavada or the 
asaikaryavada, the effect which was not there, arising afresh. 
Is'vara is the efficient cause — nimittakarana — in this connec- 
tion. The Sahkhyas regard the diversity in the universe 
as arising out of its material cause viz., the insentient 
Prakrit which is sattvarajastamogunaimika by a process of 
transformation, parinama, as is seen in the example of the 
mud ball transforming into a pot. 

The Sesvarasahkkyas, the Pauramkas and the Saivas 
accept additional categories as well while the others enu- 
merate their own categories. The case of the Paramanu- 
vadin and that of Nirisvarasankhyavadin may be considered 
as typical In addition to pointing out the reasoning in 
support of his praknya^ each of them claims, the Srutis 
like— 

S *T ^SpAd^lr^Pii (Ch. U. 6) 
m antffaTOF (Rgveda 1 0) 
3MlW ^flcT^f.^rf (gye. U. 4-5) 

are in his favour, by reading his own meaning into the 
words, Anima, Tamas, Ajam etc. , therein. Jnana, according 
to the Vais'esika is a guna arising in Atman which is a 
dravya. For the Sahkhya } it is a parinama of sattvaguna 
constituent of the Pradhana. 
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3.4 The Vedantic point of view 

3 4 1. Origination of universe from an insentient principle refuted 

From the standpoint of Vcdanta all this is avicaritara- 
mamya — it does not stand scrutiny. That their interpreta- 
tions of the Sruti is false, vyakhyanabhasa, and the so called 
reasoning employed by them is fallacious, juktyabhasa, is 
shown in the Iksaiyadhikarana and others in the Samanva- 
yadhyaya as also Racananupapattyadhikarana and others m the 
Avirodhadhyaya in the Bhasya. Their criticism that the 
insentient universe cannot arise from the caitanyasvarupa is 
met with m the Vilaksanalvadhikarana. Some of these are 
alluded to in the Tativasudha as also in the Manasollasa. 

Taking the case of the paramanuvada it is pointed out 
that the premises on which they erect their praknya are 
not well-founded. Atoms devoid of parts cannot be con- 
ceived of as forming dyads and then triads etc., sequen- 
tially. Also their acceptance of the idea that the karya 
the effect, is totally different from upadanakai ana is meaning- 
less, for, if that be so, guruiva the weight, for example, 
would have to be doubled on the production of the karya. 
Again if the karya and the upadanakarana are totally 
different, like an ox and a horse, it cannot be conceived 
as to how one can be regarded as the effect of the other. 
Also, it cannot be comprehended as to how the karya which 
was deemed to be asat, absolutely non-existent, like the 
horns of a hare — sasavisana — can ever come into existence 
There arises also the contingency of anything whatsoever 
arising from anything else. Also, the material cause 
cannot be distinguished from the efficient cause which is 
accepted as different from the karya The arambhavada is 
thus unacceptable Again, it does not always follow that 
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the effect arises only when the constituents which are 
smaller in size come together, as the opposite is also seen, 
for example, when a fibre is spun out of cotton. Also 
there is no evidence whatever in support of the existence 
of atoms — paramanavah. If anything, as the Vedanta 
declares, the evidence is to the contrary, for, each atom 
which is regarded as being different — vibhakta — from all 
else must only have been produced, as such it can only be 
ephemeral and non-eternal. This is brought out in the 
Bhasyavakya — 

on the Sutra qrefi^nK 5 f^HTt (2-3-1-7) [But where- 

ever there are effects, there is division as m parlance ] 
in the Viyadadhikarana. It may also be noted that the same 
reasoning is applicable to the case of akasa 3 dik, kala etc., 
which must therefore be regarded as having originated. 

Again the view of the Sahkhya that the insentient 
Pradhana evolves independently, of itself, bristles with 
difficulties. This is a case of kalpana which has nowhere 
been seen — drstavipania — on the part of the Sahkhya, for, 
wherever change or motion is in evidence as pertaining 
to an insentient body, it is seen that it is presided over 
by a sentient agent — like the motion of a cart. The 
Sruti (Br. U. 3-8-9) also gives expression to this in the 
well known statement — 

[Verily, O ! Gargi I at the mighty command of the Imperish- 
able, some rivers flow Eastward . . .] 

These systems which do not admit of sentient agency in 
respect of transformation in insentient bodies are therefore 
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to be ruled out of consideration As the Manasollasa (II- 1 3) 
points out, neither the atoms of the Vaisesika nor the 
Prakrit of the Sankhya is endowed with scnticncy in 
creating the universe. Knowledge and activity arc found 
to inhere m a sentient being. 

Says the Bhasya — 

3T^r ^rwt ww*^ sufferer arq^^^f^g^ 

ftnfcf^ ScT: H't^Tcf, Wira; ^rfcf £ ' sfci 

S^ffffiJ (Su. Bha. 1-1-1-2) 

[The Omniscient Omnipotent cause from which proceed the 
origin, subsistence and dissolution of this world, which world is 
differentiated by names and forms, contains many agents as also 
enjoyers, is the abode of the fruits of actions along with definite 
places, times and incidental causal factors pertaining to these 
fruits, and the nature of whose arrangement cannot even be 
conceived by the mind — that Cause is Brahman — this last clause 
providing the completion of the sentence (viz., the Sutra) . . 

The origin, etc., of a world possessing the attributes stated 
above cannot possibly be regarded as proceeding from anything 
else but a Lord possessing the stated qualities ; not from a non- 
mtelhgent Pradhana, or from atoms, or from non-being or from 
a being subject to transmigration, or again from its own nature 
(i.e , spontaneously), since (it is observed that for the production 
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of effects) special places, times and causal ingredients have 
invariably to be employed J 

3.4 2 Rebuttal of Isvara as only the efficient cause 

It may be said however that the Tarkika unlike the 
Vedantm accepts Is'vara only as nimittakarana, efficient 
cause, a potter for example — 

PtPTtT qKR^t ^n*ft9RC«3 J^t^d, I (Manasollasa II— 5) 

But this will not help the situation, for if this is accepted, 
then, Isvara would be subject to change and liable to 
death — 

(Manasollasa 11-53) 
To avoid this absurdity, the Vaisesika may say that as 
belonging to the category of Atman, Isvara has the nine 
qualities including ichha inherent m his nature that is 
independent of the body. But this would lead to another 
absurdity — 

(Manasollasa 11-54-55) 

[If the nine qualities including the intellect were eternal 
co-inhering attributes of IsVara, then, endowed as He is with 
eternal will, He should constantly be engaged m the creation of 
the universe 

In the absence of all cessation of activity, samsara would 
never cease The teaching as to liberation would be m vain, 
and Sastra would be of no purpose ] 
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What has been said so far is in fair illustration of the 
inadequacies in respect of the conjectures pertaining 
mainly to the two typical schools of the Vaisesika and the 
Sankhya and the absurdities to which they lead. Those 
who follow them even in part have the same fate in store 
for them. These and other view-points may be referred 
to again as and when necessary. 

3.4 3 Distinction between Paramartha and Vyavahara unavoidable 

On closer examination it is found that the above 
schools of thought, each one of which is trying to dis- 
cover the reality behind the world of parlance, swears, 
even to start with, wittingly or unwittingly, that the 
world is real. This position which is accepted as such is 
obviously untenable. The whole purpose of the praknya 
advanced by everyone of them is to show up what actually 
the reality of the world is like. This presumes evidently 
that one is as yet, before the investigation, unaware of 
that reality. The question is also intertwined with the 
other question of what is meant by reality. Before these 
are properly solved, it is surely infructuous and unwise to 
swear by the reality of the world even to start with, and 
maintain it throughout. It might, however, be said that 
all activity including s'astraic parlance is to be carried on 
only in this world of everyday activity and as such how 
can it be deemed to be unreal ? The answer is that the 
world, since it is to be examined, may be regarded as fit 
enough for parlance and may be considered to be endowed 
with what might be called vyavahankasatta or reality of 
parlance tentatively, without detriment to a further 
examination of it m the light of the basic ultimate reality. 
This would be the proper procedure and is unavoidable 
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for any investigator. Snmadacaryapada says in the 
Brhadaranyaka Bhasya (3-5-1) — 

3.4.4 Reality Its own Testimony 

Again, it may be noticed that any school of thought 
endeavours to show that the findings based on its picture 
of truth agree with the experiences of common parlance. 
This is sought to be done in justification of their premises. 
Careful consideration would show that this is a reversal of 
what should really be. Having set out with the idea that 
common parlance is not understood — ajnata — thus necessi- 
tating enquiry into its reality content, it is surprising that 
what is ajnata, not understood, is brought in as a testi- 
mony as far as reality is concerned. The only way out 
of this somersault would be to recognise reality as self- 
effulgent — suayamprakasa, requiring nothing else whatever, 
to testify it 

3.4.5 From "Known" to the "unknown" 

Further, it is a well recognised canon that one must 
proceed from the known to the unknown. Taking the 
entire world, vi'svam as unknown — ajnata — that it is, to start 
from it in some form or other either by subdividing it or 
taking a portion of it and to proceed to find out what rea- 
lity is, is like the proverbial search for a black cat in a 
dark room when it is not there. In other words, what is the 
light in which the entire investigation is to be under- 
taken, so that groping in the dark is avoided «* Something 
must be definitely known i.e., there should be no apiatt- 
fiatti, samsaya or vipratipatti about it This self-eflulgent 
entity, must first be adhered to tenaciously as the only 
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saving feature and everything else examined in the light 
of it. 

The classical systems referred to as well as the others, 
start with some assumptions in respect of what they call 
the basic categories of the world and swear by their 
reality. The variety in the world is sought to be explained 
in terms of these basic ones. However, this would mean, 
even for the so-called enlightened, according to them, 
acceptance of another set of categories in place of those 
of common parlance. It is liable to be forgotten that these 
so called axioms etc , are free creations of the mind of 
the author of that system — kalpana. A newly discovered 
stubborn fact which refuses to be accommodated within 
the intended conceptual scaffolding may be revolutionary 
enough to blast the entire structure and demand a fresh 
one to be built, as is evidenced too many times in the so 
called development of modern science. What is required 
is reality } not substitution of one system, however fine, 
instead of another, but liberation from such diversity of 
categories and direct realisation — aparoksanubhava. A 
prakriya should therefore not perpetuate itself but remove 
the accretions and unnecessary kalpanas. 

It might however be said m favour of these systems 
that their developments, far from being flimsy are the out- 
come of deep deliberations. The karyakaranavada employed 
by each of the systems in its own way is an example. 
This however requires considerable clarification. The 
straight-forward question that has to be answered is 
whether the effect, karya, is created absolutely afresh from 
the upadanakarana — the material cause — or whether it is 
already present m it. Either way, the process described 
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by the sponsors of each of these views becomes meaning- 
less. Son of a barren woman cannot be conceived to have 
been born in any sense. Similarly an already existing 
thing cannot be regarded as being born, though difficulties 
aie sought to be got over by saying that it was unmanifest 
before and later comes into manifestation. The question 
relating to the effect can now be raised in respect of the so- 
called manifestation as to whether it was previously existent 
or not. Added to this there is this firm experience that no 
effect can ever be separated from its material cause. The 
new form that might be seen when an effect comes into 
being, e.g., a pot, is only an appearance as is easily 
realised when a so-called solid ice-ball is put in the palm 
of one's hand and observed continuously, when it would be 
noticed that after a while there would neither be the 
solidity nor the sphericity to tell their tale. So then, 
these forms, rupani, which are of the nature of distanasta- 
svarupa are mere appearances and talked about in parlance 
only by means of words — namadheyani . 

3 4.6. Notion of Origination Meaningless — Inevitability of 
Ajativada 

It is evident therefore that every attempt at putting 
the principles of causation which is so firmly adhered to 
and vehemently employed m parlance is nothing other 
than a wild goose chase Discernment has shown that 
this so-called principle has no content and can never be 
put on a safe metaphysical pedestal. Again, the question 
of srsti, the so-called creation or coming into being of the 
universe, the visvam — for that matter, of anything — is 
riddled with insoluble problems, for, the question though 
raised with the specific object of getting a knowledge of 
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the basic entities from which the universe is supposed to 
come into being, i.e., as a measure of investigating into 
the nature of reality, is invariably intertwined with the 
pseudo-principle of causation referred to above, the 
earlier state being regarded as the material cause and the 
later one, the effect. Equally baffling is the question of 
the so-called origin of time. So is the notion of change, 
i.e , becoming. Whether what is regarded as being born 
had prior existence or not can never be answered 
appropriately as has been seen. The concept oijati i.e., 
coming into being is thus riddled with insoluble problems. 
The discussions of the opposite schools, in this respect, 
only add to the prevalent confusion. So declares the 
Mandukyaka rika — 

f^mt ^ %: HT&tf^; f^fte ii (iv-5) 

[We approve the ajati or non-creation declared by them ; we 
do not dispute them. Now learn from us that which is free 
from disputation ] 

as also 

^|TfPT ^ foftsf II (IV-71) 

which clearly proclaims the supreme truth that nothing 
whatsoever is born. It may be that all expositions involve 
use of words relating to time, change, creation etc., for 
the simple reason that all verbal transactions — even those 
pertaining to instructions by the teacher to the student — 
are to be carried on in the language of parlance. There 
is no other way, at least, in the earlier stages. Says the 
Pancadasi (11-39)— 
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Also the praknya that is offered is devised depending upon 
the ability of the recipient, seemingly accepting what he 
cannot readily shake-off i.e., abhyupetya. That is why Sri 
Suresvaracaryapada emphasizes this aspect by saying 
(Br. U. Bha. Va. 1-4-402)— 

[By whatever means the knowledge of the mner Self arises 
m seekers, that construct itself is appropriate here ; it is not 
absolutely unique.] 

The Mandukyakarika (IV— 42) also points out that for those 
who cannot comprehend the situation in the light of the 
ajativada, wise men speak m terms of creation, etc. 

Thus this is a self-stultifying concept like several others. 
However, it may be used in parlance for the sake of those 
who cannot remain as firm adherents of ajativada, other 
devices being brought in, to drive home the truth to them. 

However, it is claimed, as seen already, that well- 
known thinkers have proceeded on sound lines since they 
always support their praknya on findings based on true 
experience as comes to be known by the use of the 
appropriate instruments of knowledge — the pramanani 
It is easy to see that this also belongs to the class of the 
false claims that are made. What is the position of the 
so-called pramanani m the scheme of things, if, as it should 
be, they also are the ingredients of the world — the visvam ? 
How are they known ? Reference to other pramanani would 
involve reciprocal dependence, anyonyasraya, argument in 
a circle, cakrikapatti, or infinite regress, anavastha. Further, 

* 
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complications arise when relations are sought to be estab- 
lished between the pramanani and the prameyapadarthah 
believed to be revealed by them. Also, how to ensure 
that the experience that is supposed to be obtained is 
prama — true knowledge — and not bhianti — illusion ? No 
doubt, attempts are made by each school to answer these 
questions depending on their viewpoints But these tend 
to be more doctrinaire in character than providing an 
appropriate final solution. Again, as to how far the 
enquirer is able to employ the means of knowledge success- 
fully, without being obsessed by his inhibitions and 
predilections, always stands up as a moot question. Also 
the conflict of the involvement of the observer in the 
observed and at the same time effecting an observation 
without interaction with the observed is to be resolved 
satisfactorily. 

If the universe is considered as a totality of diverse 
elements, wherefrom does the notion of unity pertaining 
to it viz., that it is one universe, arise ? This has to be 
answered Also, whether we take the diverse elements or 
the entire universe as such, we have the experiences 
^9^, (the pot is, the cloth is) as also sqSKfl^ (the 

world is) relating to the satta, the existence, of every 
object of the universe as also its entirety, which have to be 
accounted for satisfactorily. This wide range of experi- 
ence should not somehow be explained away Similarily 
we do have the experiences qit sfrfcT, v£t *TT(cr, *TT& 
(the pot appears, the cloth appears, the world appears) 
relating to the bhana, the shine, of every object of the 
universe as also of the entirety Again the questions of the 
dream experience, svapnavasthanubhava, and that of the 
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dreamless sleep, susuptyavastkanubhava, should be based on a 
proper footing, in addition to that of the waking state, 
the jagradavasthanubhava. 

3.4 7. One's own existence — the only ' Known 5 

The Vedanta proceeds to solve all the problems that 
have been raised by basing itself on the incontrovertible 
fact of the knowledge of one's own existence. Every 
philosopher, nay, every individual, cannot but accept this 
as a basic fact. Nobody can doubt nor deny his own 
existence — 

ejMccjj^ | (Su. Bha. 1-1-4-4) 

[ It is impossible to deny the Self inasmuch as it is the Self 
even of the one who would deny it.] 

as Sri Acaryapada points out. This is not to be established 
by having recourse to the so-called ptamanas. It stands by 
itself even prior to the employment of the ptamanas 

3.4.8. All Pramanaprameyavyavahara in the realm of Ignorance 

The V edanta differs from the other systems mentioned 
by pointing out even from the outset that all parlance 
including the pramanaprameyavyavahara is carried on in the 
realm of ignorance. Says the Sutrabkasya — 

( Adhyasabhasya ) 

It is to be noted that from the standpoint of parlance, 
secular as also s'astraic, the universe has been conceived 
of as consisting of things as also the means of revealing 
them viz., the pramanas. While this classification may 
be tentatively accepted, that it is to be adhered to with- 
out further examination is overshooting the mark. Every 
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aspect of the universe including the so-called reality and the 
means involved in revealing it, must be subjected to the 
closest scrutiny. The Vedanta takes up this enquiry with- 
out fear or favour. Reality, as conceived of in Vedanta, 
is what can never be sublated, abadhya 9 commonly 
expressed as trikalabadhya, in order to facilitate its grasp 
by the disciple who has been nourishing in his mind the 
category of time as though it is an existent. Says the 
Pancadah (11-38) — 

Rp^r fi^N" ?r ft n 

Within the fold of one's own experience, the only entity 
whose existence cannot be thought away in any sense is 
that of one's own Self. This is clarified further eventually. 
However faint it may seem, one's direct contact with the 
unsublatable reality (of the universe) is through his very 
Self. Also, as has been pointed out, there cannot be any 
apratipatti, samsaya or vipratipatti in respect of one's Self. 
In other words, it is self- effulgent, svayamprakasa. No 
other c light ' is needed for showing this entity. On the 
other hand, it is in the light of this Atman that everything 
else is recognised, be it in ordinary worldly parlance or 
sastraic parlance. Everything else is visaya, object, for 
this entity which may be called vtsayi. It may be observed 
even at the outset, that it is impossible by any stretch of 
imagination to make one's Self an object, visaya, of one's 
own experience Vtsayi is ever vtsayi and visaya is always 
visaya As previously pointed out, these entities are 
described in parlance by the pairs of words alma and 
anatma, drk and drsya etc. How the drsya is related to the 
drk has also been considered and it has been pointed out 
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that though inconceivable, the only relationship as 
experienced in parlance is adhyasikasambandha. The drsya 
is therefore adhyasta in the drk. It is in the light of the 
self-luminous drk that the drsya is to be evaluated and 
understood, if one is not to wander blindly, as it happens 
when one immerses oneself in the drsya, ignoring, even 
though in the beginning, the drk altogether. It is with 
this recognition that Vedanta proceeds. 

Further, it may be pointed out that all parlance is 
based upon the mutual superimposition, adkyasa 3 of the 
aiman and the anatman. Says Sri Acaryapada — 

^q^llu| 1 (Adhyasabhasya) 

[The mutual superimposition of the Self and the non-Self, 
which is termed ignorance, is the presupposition based on which 
proceeds all parlance, worldly as well as Vedic, pertaining to 
the means of valid knowledge and their objects, as also the 
Sastra in its aspects of injunction, prohibition and emancipation 
as well.] 

3 4.9. Vishaya — Vishayi 

Considering the pramanaprameyavyavahara in particular, 
it is easy to see that unless one proceeds with the notion 
that he is a pramatr, there is no scope for his using the 
pramanas which are of the nature of sense organs etc. In 
other words, acceptance of pramatrtva in one's make up is 
a precondition for the functioning of the pramanas. This, 
however, would mean the involvement of the antahkaiana 
indistinguishably into one's own Self Antahkarana which 
is seen to be an object — i.e., idantvena — in such experiences 
as X{q my mind, and therefore as different from one's 
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real Self, is somehow incorporated into one's very Self, 
the anidampadartha, the distinction between the two having 
been obliterated. Says the Bhasya (1-1-4-4) — 

[In respect of the aggregate of the body, (the senses), etc., 
the use of the word * 1 3 and the knowledge conveyed by it in a 
literal sense (non-figuratively) (are seen to) arise in a con- 
founded manner even m the case of the learned who discriminate 
between the Self and the non-Self, just as m the case of those 
who tend goats and sheep ] 

Also m the Adhyasabhas ya prior to this is seen — 

[The internal organ whose modification is the ego, is super- 
imposed on the inner Self which is the witness of all the modifi- 
cations of the internal organ and vice versa, the inner Self 
which is the witness of everything, is superimposed on the 
internal organ etc ] 

3 4 10. Sakshi — pointed to only by the Upanishads 

The pi amatr is thus to be distinguished from the pratya- 
gatman, one's real Self It is this pratyagaimasvariipa that is 
referred to as the affa^^^T in sastraic parlance meaning 
thereby that it is to be known only through the Upanisads — 
^qfaNifr^ S*lfa*T3:. An objection is raised m this connection 
and answered in the Bhasya (Su Bh. 1—1—4—4) — 
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[The possible objection — that there is no reason to maintain 
that the Self is known from the Upanisads only, since it is the 
object of self-consciousness — is not tenable, because, as has been 
said already, it is the witness of this self-consciousness, the ego 
Apart from the agent that is the object of self-consciousness, 
neither that part of the Veda dealing with works nor any of the 
schools of the logicians, none of them is cognisant of its witness 
which exists m all creatures, uniform, the One, eternally 
unchanging, the all pervasive consciousness, the Self of every- 
thing As it is the Self of all, it can neither be avoided nor 
striven after The attribute Aupannadam in the &ruti — I ask of 
that Purusa who is to be known only from the Upanisads, is justifi- 
able only if the chief concern of the Upanisads is to make known 
this Purusa ] 

Thus the pramatr is to be clearly distinguished from the 
saksi While the pramata has to have recourse to the use 
of the piamanas, the saksi, the witness Self, is aware of 
what is witnessed, the saksya, directly, without involving 
anything in between As compared to this, even the 
knowledge obtained by the so-called pratyaksapramana viz.. 
through the senses etc , must be deemed to be mediate m 
character though regarded erroneously as immediate in 
parlance. It is thus that the term saksi has come to be used 
— TOT^SSR *raT3TH. 3?^:^<nT3f^r%cFq- (when the internal 
organ is a qualifying attribute) is pramatr whereas spcf- 
WltofecHd'Sf (when it is a limiting adjunct) is saksi. 3?Hf<|c% 
flicf flT^t^Hr— while the pramata, the karta } is subject to 
the changes occurring m the antahkarana, the saksi is totally 
bereft of such vikaras. That is why the Bhasya (1—1—4-4) 
says — 
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[Purusa . is eternally unchanging as there is no cause for 
undergoing any modification.] 

This realisation makes it clear that while the pramata gets 
involved and suffers interaction with the observed, the 
saksi illuminates the entire process involved, without in 
the least being affected, thereby resolving the question 
raised previously. The experience 3$ m: (this is a pot) 
for example, is obtained because of the pramata employing 
the pramana which m the present case may be taken as the 
eye. The experience srj q& sjRtfa (I know the pot) is 
evidently because of the saksi . In this experience, the 
pramata viz., the aham, the pramana, as indicated by janami 
and the prameya viz., the ghata stand revealed all at once 
by the saksi — ^t3c^>3§ffi as the Pancadah (X— 9) says. In 
this connection the Brhadaranyaka Vdrtika (1-4-870) says — 

^Hif^^ sftRper cu%st famt^i \\ 

[What need is there to establish that by whose very presence 
the knower, the means as also the object of knowledge, and the 
knowledge itself are established ?] 

This svayamsiddhasaksi not only reveals the entire content 
of the so-called jagrat state inclusive of the modes of the 
mind, the mdriyas and the pranas as well, but also the other 
two states of the dream and the dreamless sleep. The 
'Suarajyasiddhi (1—42) says — 
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It should be noted that while whatever is regarded as 
experienced by the pramata comes within the realm of the 
saksyanubhava } the reverse is not true 

The modes of the mind, manovrttayah etc , dreams, as 
also deep sleep, are outside the field of experience of 
the pramata, but they are all saksivedya. Also the experience 
of illusions in the waking state is to be attributed to the 
saksi and not to the pramata. In fact, the so-called pramata 
of the jagrat state disappears in the other two states. The 
saksi however, is eternally abiding. He is svayamszddha, 
nothing else being required to manifest him Even the 
saksitva is not his essential characteristic as it depends 
upon the saksya. This is brought out in the Advaitamaka- 
randa — • 

The so-called saksitva is a pointer, upalaksana (attribute per 
accidens), enabling one to recognise the caitanya whose 
svarupa is jnina or anubhava itself, svayamevanubhutttvat as 
the Pancadasi (111-13) says. The £ruti (Br. U. 2-5-19) 
SRHRilT sifT *^f*Pi: (The Self, theperceiver of everything is 
Brahman) may be recalled in this connection. Thus it is 
that the essential svarupa of the saksi is referred to as 
fady4&5S^S*ro [whose essential nature is eternality, 
purity, intelligence and freedom] . This is the basic un- 
sublatable experience to which all the so-called experiences 
of parlance must be traced. A pot, for example, which is 
regarded as experienced as 3J*f TO (this is a pot) comes 
within the fold of awareness of the saksi as 3}f[ «fRTfit 
*rrm TO: (I know the pot, the pot is known) . Prior to this, 
the experiences 3^ TO JT STHTfa, sm^t TO: (I do not know 
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the pot, the pot is unknown) which are also items of 
knowledge, must be traced to the saksi. That is why it is 
said sjsrradfcr sjr srfsrcfWl [Everything is perceived 

by the saksi either as known or as unknown.] The experi- 
ence of ajnana as m mm *T rtl, * frftfltffcTO, ^ T 
sfRrfi?, 3T^H5TJ [I do not know myself, I was not aware of 
anything, I do not understand the meaning of your state- 
ment, I am ignorant], etc., must be traced to the saksi 
who is not m any sense affected by ajnana. The verse — 

f Advaitamakaranda ) 

draws pointed attention to this fact 

3 4 11. Sruti and other Pramanas 

As has already been said, the saksi, though the ever- 
shmmg essential svarupa of the individual, is first made 
known only by the Upamsads The Sruti giving expression 
to this experience as also the essential svarupa of the saksi 
must therefore necessarily be regaided as pramana in this 
respect It may be mentioned that in respect of all those 
matters which do not fall within the scope of common 
parlance like jajimantara, lokantara, dhaimadharma etc , Sruti 
is the only piamana. In order to make its supreme teaching 
viz , the Brahmatmaikyasvarupa accessible to the generality 
of the seekers, the Vedanta propounds these aspects and 
shows their relationship to the seeker on the one hand and 
the supreme teaching on the other Thus it is that the 
Sruti is supreme m the field pertaining to the parlance of 
spiritual sadhana The other piamanas viz., pratyaksa, anu- 
mana, upamana, arthapatti and sometimes anupalabdhi are also 
accepted as pramanas by the Vedanta, thus enabling 
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contact to be established between the spiritual realm and 
the realm of common parlance. In general, as far as 
vyavahara is concerned, Vedanta accepts the pramanas as 
recognised by the followers of Sri Kumanlabhattapada 
— z WilX ^npR:, by suitably dotting the Vs and dashing 
the e t's wherever necessary Vedanta however, is not 
dogmatic m respect of the number of piamanas. It may be 
recalled that in respect of the experience of dreamless 
sleep and dream, there is no question of knowledge arising 
through the piamanas. Also the pramanas arise cotermmously 
with the prameyas on the dawn of the jagrat. It is evident 
therefore that Vedanta takes its stand not on the laukika- 
pratyaksa or anumana etc , but on the solid foundation of 
the irrefutable fundamental experience of the self- effulgent 
Atman, m the light of which all else is to be considered 
and evaluated. Obviously therefore, for the solution of 
problems which do not fall within the scope of the 
pramanas commonly employed, as also where considerations 
based on these do not lead to a finality, it is to the Sruti 
that attention must be turned. 

3 5. Vedantic view of karyakaranabhava 

In the light of the foregoing, the question of the 
principle of causation, katyakaranabhava, may now be 
considered 

3.5.1 Effect not different from material cause 

The Arambhanadhikai ana of the Biahmasutias and the 
Bhasja (2-1—6—14) thereon discuss this topic. We are 
concerned here with the c material cause 5 of an e effect 3 
That the arambhavada and pa? inamavada prakriyas are unable 
to solve this problem of kaiyakaranabhava has been made 
clear already. An examination of a few cases like a pot 
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and its material cause viz., the lump of clay, a piece of 
cloth and its material cause viz , the threads, shows that 
the so-called effect can, under no circumstances, be 
separated from its material cause. That other undesirable 
consequences arise if they arc regarded as distinct, has 
already been pointed out Nor can it be said that the 
effect is different from the cause since it presents a new 
form, etc., for, if change in form would mean arising of a 
new substance, an individual sitting with his hands folded 
should be deemed to be different when he stands up with 
hands outstretched. The Bhasya (2-1-6-18) says — 

Also, it has been seen that forms etc., arc only 
appearances. The Svarajyastddhi (11—10) summarises the 
situation — 

[The effect is not different from the material cause as the 
effect is never separable from the material cause; again if it 
were so (different) there would be no distinction between the 
material cause and the efficient cause, also samavaya (inherence) 
cannot explain their relationship as it is not acceptable. Other* 
wise (if different), in the case of ornaments made from gold, the 
weight would be doubled with the contingency of increase in the 
price. If, therefore, it is said that, with the change of state there 
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is change oF entity also, then the same men in stationary and 
moving positions would be different ] 

The Ckandog) asruii (6-1-4) on which these considerations 
are based is — 

[Just as, my dear, by one lump of clay, everything made of 
clay may be known, the modification is only a verbal distinc- 
tion, a name, the reality is just £ clay '.] 

The Sruti clearly points out that the parlance pertaining 
to the cause and the effect is merely a matter of words. 
Further, it is shown by the Sruti (Gh U. 6-4-1) — 

that when an effect such as agni, a product of trivrtkarana, 
is analysed, only the ingredients which together form the 
material cause of the agni are seen and nothing like a new 
entity with new properties like agnitva etc., is to be found. 
The analysis of the content of an effect takes us invariably 
and inevitably to the so-called material cause of it. In 
modern terminology, if a lump of clay is said to arise 
from its material cause viz., aluminium silicate molecules, 
for example, it might do for parlance, but not for the 
discovery of the underlying substance, for the question 
remains as to what a so-called aluminium silicate molecule 
is. If it is conceived to arise out of the respective atoms, 
the question still remains as to what an atom is made of 
and so on. Nor are these later entities that are spoken of 
experienced m parlance as such All this really means 
that one has gone on drifting without solving the problem. 
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New names are substituted for old ones and yet the 
problem remains as such m the new context that has been 
brought in Hence it is that the Manasollasa gives the sloka 

(II-9) 

[In the series of effects fiom the sprout of the plant to its 
fruit, existence is admitted ; whence do, then come those atoms 
and conjoin into banyan seeds ? ] 

3.5 2 What is material cause ? 

The material cause, l c., the upadanakarana is some- 
times defined by the non-Vedantic schools, as the word 
upadana literally means, as the sl bstancc which one must 
primarily lay hold of in producing an effect 

^rtff*far ^f^r g^^T mr v otj^pt stfes^, m 

sftol^R | (Manasollasatika on II-9) 

a seed, for example, m producing a tree, and not mere 
existence, saiia as such ; and the seed which is resorted to 
is originally built out of atoms or their constituents and 
therefore these ultimate constituents are to be regarded as 
the material cause In reply, it is pointed out that the 
seed itself is a karya and not the original constituent, if it 
is regarded as the kaiya of the atoms or their constituents 
It can equally well be regarded as the karya of saita. 
Th cic is however this difficulty that arises if it is sought 
to be maintained that the preceding karya is the upadana- 
karana of the later kaiya- 

,says the commentary on the Manasollasa (11-11) 
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[When the flower becomes the fruit, when milk becomes 
curd, properties such as form, taste and the like of a distinct class 
from those of the cause are cognised.] 

Thus though one effect follows another, the preceding 
effect cannot be said to be the material cause of the 
succeeding one. 

3.5.3. Satta alone the material cause 

The upadana is therefore to be defined as that which 
is perceived in association with all effects — • 

( Manasollasati ka 1 1-9 ) 

This is in consonance with the Bhasya on the Sutra ?TT% 
%B5§: (2-1-6-15)— 

[ f And because only on the existence (of the cause), (the 
effect) is observed'. For the following reason also, the effect is 
non-different from the cause, because only when the cause 
exists, the effect is observed to exist, not when it does not exist 
For instance, only when the clay exists, the jar is observed to 
exist and the cloth only when the threads exist ] 

It is seen that existence, satta } is experienced m connection 
with each one of the effects in any series considered e.g., 
3*f?rf^T%. The Bhasya on the Sutra S^ftt g (2-1-3-6) 
in the Vilahsanatvadhikarana says — 

The Manasollasa (11-10) gives — 
8 
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The commentary on it — 

The self-luminous existence is thus the material cause of 
everything m the universe. Therefore the view entertained 
in common parlance as also adhered to m some schools of 
thought that m a series of effects, the preceding one is the 
material cause of the succeeding one, is devoid of mean- 
ing and is to be disregarded. Satpadartha alone is the 
material cause of anything and everything in the uni- 
verse. The Bhasya on the Sutra (2-1-6-18) *gfh 5t^FTO*T 
m the Arambhanadhikarana says — 

[' From reasoning and from another Vedic passage ' — 
Similarly, the fundamental cause (Brahman) Itself appears in the 
form of this and that effect up to the last effect, thereby becoming 
the basis for all parlance just like an actor ] 

Hence all this parlance pertains only to the realm of nama 
and rupa That this mulakarana, or mulaprakrli ( Su Bha. 
2-3-3-9) as it is sometimes referred to, viz , the satpadartha, 
cannot be conceived of as an effect, is brought out clearly 
in the Bhasya on the Sutra SKPrq^ *ffitS;£Tq%: in the follow- 
ing lines — 
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fel^ T 3 f^ft^i tllHI^I HMUdl ftw=h^ | ^ 9 -TOcT: 

['But there can be no origination of the Sat (that which *is s , 
i e , Brahman), as it does not stand to reason'. It should never 
be conceived that Brahman which is Existence by nature can 
come out of i.e., originate, from anything else Why ? Because 
it does not stand to reason Brahman, being pure Existence 
alone, cannot originate from that very pure Existence Itself, for 
in the absence of some distinguishing feature the relation of 
cause and effect cannot be reasonably maintained Nor, (can 
existence originate) from a particular form of existence, as that 
goes against common experience ; for, particulars are seen to 
emerge from the general, as pot etc., from clay, but not the 
general from the particulars Nor (can existence come) out of 
non-existence, for non-existence has no content. Besides, an 
objection is contained m the Sruti (Gh. U 6-2-2) — 'How can 
existence come out of non-existence 95 And a creator of Brahman 
is denied m the Sruti (Sve U. 6-9) — 'He is the Cause, the Lord 
of the lords of the sense-organs and there is of Him neither 
progenitor nor lord' ] 

3 5.4 Nature of Karya — Vedantic Satkaryavada 

The karya as has been seen can never be regarded as 
being different from the kaiana From the pragmatic 
point of view it is seen that the karya e g., a pot, shows up 
new features such as akara etc., and can be used as a 
container and on that account is given the new name — 
nama. These could not have been accomplished without 
the new features presented concomitant on the employment 
of the causal apparatus — karakavyapara. Thus, though in 
substance it is not different from clay, still conceived of 
as an effect in common parlance, it must be spoken of as 
an entity by itself in spite of the fact that this akara is 
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mithya because of the drstanastasvarupa as has been pointed 
out. Commenting on the word ananyatvam in the Sutra 
(Br Su 2-1-6-14) — cT^T'^q, miPmw^fe?^- [The non- 
difference of them (i e , of cause and effect) is understood 
because of the vacarambhanasruti etc ] the Bhamati says — 
^ sqr%tifq. 7f [We negate the difference, but we do 

not assert identity ] Seen as endowed with a new form 
and the capacity for fruitful activity, the karana itself is 
spoken of as the karya These however, are incidental and 
because of the drstanastasvarupa associated with the forms, 
they cannot be regarded as existent -fllivr 3r**to, b^%5T Scf^fa 
[If real, it would not be sublated, if unreal, it would not 
be cognised ] The Vivekacudamam (111) puts all these in a 
nutshell in the stanza — 

[It is neither existent nor non-existent nor both , neither 
different nor same nor both , neither with parts nor without parts 
nor both , it is very wonderful and of a form which cannot be 
described in words ] 

In summary, it may now be said that from the point of 
view of common parlance, laukikavyavahdra, the karya is 
regarded as real However, this is only avicariiaramaniya 
On analysing the situation as has been done above from 
the standpoint of reason, it is seen that it is mithya and 
anirvacamya From the standpoint of the underlying reality, 
sat, which is untouched by any change whatsoever, the 
only substance is the satpaddrtha on which all this is 
superimposed, aropita, and as such does not exist — like 
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the snake on the rope — JTTfft^ [It never was, 

nor is, nor will it ever be.] This is the essence of vivarta- 
vada in relation to the karjakaranabhava and is the only 
view that can be maintained in conformity with experi- 
ence. If the underlying Reality, sat, is the sole concern 
all along, then, since there is nothing other than that, 
the use of words like 5jf^, (clay, pot) etc., would be 
devoid of content and the notions that they generate 

should be regarded as vikalpas, sTS^sfRnTTRfl ^SSJfft fiffiST: 
as the Patanjalasutra points out. The Manasollasa says — 

fmj fm&fitmvv* srawte II (11-12) 

[Cause and effect, part and whole, genus and individual, 
substance and attribute, action and agent etc., are imaginary 
forms of the One Light ] 

Incidentally it may be pointed out that the karya- 
satta is none other than the karanasatta This is the 
purport of the Vedantic satkaryavada which is given 
expression to m the Gita (11—16) — 

[The unreal has no existence, the real never ceases to be , 
the truth about both is realised by the seers.] 

3 6. Analysis of Origination 

3 6.1 Origination — an Adhyaropa 

The question of the so-called origination of the 
universe — visvam — may now be considered. At the very 
outset, it may be mentioned that the question of the origin 
of the universe is raised at all because of a basic belief of 
the nature of a conviction that though, as seen, the 
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universe abounds in variety, yet it must have had slender 
beginnings. That is to say, the forms etc., as seen were 
not there and have somehow come into being subsequently. 
Hence the belief that this quest would lead one to the 
basic ingredients constituting the universe, m other words, 
the Reality at the back of the universe The phenomena 
and the forms now in evidence arc not therefore basically 
connected with Reality. Whatever is accepted, conceived 
of and acted upon in parlance is a later off-shoot and not 
fundamental. Putting it threadbare, this would mean 
that the phenomena that are in evidence m parlance are 
appearances which have somehow come to be associated 
with Reality. Obviously it is not in order to take it for 
granted that m parlance one is associated with Reality 
and at the same time tries to search for the Reality behind 
the phenomena This would be a self-contradictory 
situation. It is surprising that apart from the general run 
of public, even the so-called philosophers of the various 
schools, including the classical rivals mentioned, with the 
bare exception of one or two, regard the world as real and 
at the same time proceed to find out the Reality consti- 
tuting it. When it is claimed on behalf of them that the 
method adopted by them viz., the use of pramanas by 
means of which uncontradicted knowledge is obtained on 
the basis of which they erect a structure, praknya, with 
the aid of reason, the reply would be, as already pointed 
out, that the pramanas as well as the yultis etc., are also 
contained in the world which is subject to examination 
and as such the assertion that these are real would be 
fatal. In addition, the self-discrepant nature of the 
concept of srsti referred to already must be remembered. 
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To it may be added the question as to whether srsti is a 
process which, like all other things, is contained in the 
universe, consideration of which problem leads again to 
a piquant situation Again, if srsti is regarded as an 
event in time, one is confronted with the problem of the 
origin of time as well* Similarly in respect of space. It 
is evident therefore that though the concept of srsti is 
entertained and freely used in common parlance as also in 
Sastraic literature, it is not a simple concept which can 
be taken over as such. It is riddled with contradictions 
and seems impossible of a satisfactory solution. It is only 
the Sruti that shows the way. As has been pointed out 
previously, such concepts of parlance are accepted only 
tentatively with the sole aim of escaping fiom their 
clutches and thereby transcending them. Depending on 
the seeker and the manner in which he has conceived of 
these problems, the Vedanta provides a way out for him 
into the situation where no problems whatever arise. In 
other words, by vicara these problems are removed, and 
one realises the Reality as such. From the transcendental 
point of view, therefore, that is, from the standpoint of 
Reality itself, there cannot be anything like origination, 
destruction etc. 

This is given expression to by the Sruti (Br. Bi. U. 10) 

There is only the self-effulgent, eternally present 
Reality that is shining, the Sacaddnandasvarupa also spoken 
of as Nityasuddhabuddhamuktasuabhava, Even this is a halting 
description as words used in parlance have been used in 
connection with what transcends parlance. This is in the 
spirit of the sloka m Togavasistha (Utp. Pra. 1-12) 
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[In order to facilitate parlance, the wise employ words such 
as Rtam, Alma, Par am, Brahma, Satyam, etc., to designate that 
Supreme self ] 

The use of this language m the Sruti as well as by the 
wise is intended to destroy the ignorance, avidya, on the 
part of the inquirer. 

3 6.2 Praknya only a Pratikalpana 

From the standpoint of the disciple who is seeking 
the Reality, it must be noticed that the so-called world 
which really is not there, appears to be existing and 
endowed with reality because of his avidya. Obviously, the 
disciple has mixed up svayamsiddha, the self-evident Reality 
that is transcendent, with the superimposition of what 
might be called parlance reality — vyavaharikasatta. Just to 
accommodate him, the praknya is designed in such a way 
that the adhyaropa on the part of the disciple m which he 
is entangled without knowing that it is his kalpana, gets 
removed leaving the self-shining Reality as such. In 
other words, the praknya is a pratikalpana which is brought 
in to remove the kalpana on the part of the disciple, which 
appears natural to him. Says the Yogavasistha (Ni. Pra U. 
33-2, 3)— 

The meaning of this is, that the so-called svabhavtka- 
kalpana on the part of the individual would be removed by 
employing an appropriate pratikalpana just as a fatal 
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poison suitably administered by a doctor would help avert 
the very catastrophe The culmination would be libera- 
tion from any kalpana whatsoever. 

There is no question therefore of perpetuating a 
prakriya and thereby involving one in another world, 
instead of the one in which he is already involved. This 
procedure depends upon the kind of the adhyaropa or the 
kalpana indulged in by an individual The goal, however, 
is the one Reality, Brahman. The prakriya therefore is to 
be suited to the kalpana it seeks to remove in which process 
it appears to acquiesce m the ideas entertained by the 
inquirer. Thus every Vedantic prakriya is an abhyupetyavada. 

[It is only Avidya that is graphically described by the 
different systematic expositions put forward by various Sastras ; 
from the standpoint of Brahman, however, there can be no 
Avidya at all ] 

All this is from the standpoint of the so-called reasoning — 
yukti Thus while the universe is taken to be real by the 
general run of mankind, it is shown to be aropita and a 
product of Avidya from the standpoint oiyukti or reasoning 
on the part of the inquirer, and totally non-existent from 
the absolute standpoint — paramartha 

It is the Sruti that reveals the goal as well as the way. 
That the Sruti is different from other pramanas and is the 
only refuge in such matters, has already been seen How 
the task is accomplished dexterously by the J>ruti may now 
be outlined. Even from the outset, it may be noted that 
the Sruti starts with the single purpose of making the 
seeker realise the Brahmatmaikyasvarupa which is native to 
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him, by removing all assumptions and concoctions to the 
contrary Sri Acaryapada emphasizes this in the Brhadd- 
ranyakabhds ya (2—1—20) — 

3.6.3. Brahman erroneously seen as Jagat 

The Sruti declares that the self-effulgent evershining 
Brahman which is devoid of the three-fold limitation, 
i e., desaka lavastuparicchedarahitam is the sole Reality — 
Ekamevadvitiyam meaning — 

^IcffaRci left TO * ld+k<(fcP^ J 

[Devoid of differentiation from similar entities, dissimilar 
entities and within itself ] 

There is no question of anything such as the world exist- 
ing. This is clearly given expression to m the Sruti — 

[In it there is no diversity whatsoever ] 
The other Srutis such as — 

3c3*mi»% v p; *m q^qfer (Br u. 4-4-19) 

[He goes from death to death, who sees diversity, as it were, 
in it ] 

m cl 4<Kl^lS^T5W: ?af ^ (Br. U. 4-5-7) 

[Everything ousts him who considers everything as different 
from the Self ] 

|S Sit *Kmm (Br. U. 2-4-6) 
[All this is the very Self ] 

m m (Ch. U. 3-14-1) 

[All this is verily Brahman.] 

emphasize the same. It is therefore to be noted that, 
while talking of the so-called jagat, one is using an 
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expression devoid of content It is Brahman that is 
wrongly seen as jagat and as one's involvement in it. 
Thus while fiom the absolute standpoint, paramartha ) no 
questions whatever arise, they have to be traced to the 
seeker's involvement m the jagat of his own imagination 
— kalpana. It is such kalpanas which are sought to be 
removed and for this purpose the Sruti gives suitable 
pratikalpanas , thereby restoring the seeker to his pristine 
status viz. 5 Brahmanhood. It is in this context that srsti 
is brought in Says the Svarajyasiddhi (11—18) — 

3.6 4. Srishtiprakriya — Isvara Abhinnanimittopadanakarana 

That is, the Sruti gives a praknya with the sole 
intention of making the seeker see that the world with its 
contents is merely an aropa on the secondless Brahman and 
as such in substance it is none other than Brahman Itself. 
Thus the srsti is not paramartha but only vyavahanka. This 
should be remembered when understanding all &rutis 
pertaining to srsti. The very Brahman which is realised 
as one's own Self is here thought of as the srasta and is 
called Isvara, This ^cRT^T, mti ferHiTR^ *^r, s#*f: 
STOc^ is not only the efficient cause as is made clear by the 
Srutis — 

cft:^cT (Ch. U. 6) ^tS^TOcT, ^ cRTSc^T (Tai. U. 2) 

['It bethought Itself, 'He desired 1 , 'He performed penance 
of the nature of thought 5 ] 
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and the Sutra (1-4-7-24)— 

[And because of the teaching about the ' will J to create (on 
the part of the Supreme Self )] 

but also the material cause as revealed by the Srutis — 

[Would that I were many , may I grow forth.] 

cT^jmi^T^ ^pmfftcT (Tai. U. 2) 
[It fashioned the jagat out of Itself.] 

and the Sutras such as — 

5T$(?[*3 MfcfsH^UI-dl^m^ (1-4-7-23) 

[(Brahman) is the material cause also (on account of this 
view alone) not being contradictory to the proposition and the 
illustrations (cited in the &ruti) ] 

HT^RWl^MI^ (1-4-7-25) 

[And because the Sruti states that both (the creation and 
dissolution) (have Brahman as) the direct (cause) ] 

The example of the spider renders this intelligible. There 
is no 'other 5 material out of which the universe has been 
fashioned Nor should it be construed, after the example 
of the potter, that for purposes of carrying out the vjapara 
of srsti Is'vara must have a body as also organs etc , for 
the Sruti declares — 

*T rT^T *m %m m& (3ve. U. 6-8) 

3.6,5 Maya, Sakti of Isvara 

The hymn therefore gives the illustration of a 
magician — 

after the Srutis — 
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mF% JTffcT iW^Tlfwg (gve. U. 4-10) 

[Know then that Maya is the prakrti and the Supreme Lord 
is the wielder of Maya ] 

f'^lf HRlft: (Br U. 2-5-19) 

[The Lord, by His magical powers, appears m many forms ] 

etc This Maya is likened to a sakti as far as the Mayavi 
the wielder of Maya is concerned From the standpoint 
of the 'other' who sees the mayakarya it is the latter's 
Avidya which makes him gape m wonder at the perform- 
ance of the Mayavi When the emphasis is laid on the 
karya i.e., viksepa, it is spoken of as Maya and when the 
avarana is taken into account it is called avidya Hence 
it is that Sn Acaryapada says — 

( Vivekacv.damant—\ 1 0) 

[Avidya (nescience) or Maya, called Avyakta (unman lfest), 
is the power of the Lord It is without beginning, is made up 
of the three Gunas and is superior to the effects (as their cause) 
It is to be inferred by one of clear intellect only from the effects 
it produces. It is this that brings forth this whole universe ] 

The Sruti says — 

TO^T ^rfrfif^iwr (3ve U. 6-8) 

[His great power alone js described in the Vedas to be of 
various kinds.] 

also — 

^p^rfe ^rg^j^ (Sve u 1-3) 

[The Self-power of the Divine hidden in its own qualities.] 
The sakti is inferred only from its kaiya the jagat. 
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(Paficadah , 11—47) 

[The potency Maya has no substantiality of its own and can 
be known from its effects, just like the potency of fire Potency is 
certainly not perceived anywhere by anybody at any time before 
effect ] 

As Sakti it is not apart from the Sakta who is the Majavz. 
It is not to be counted as a 'second 5 to the caxtanyasvaiupa, 
the srasta Says the Sutrabhasya (2—1—6-18) — 

[The potency must be the very essence of the cause, and the 
effect must essentially be the potency ] 

Says Sri Vidyaranyacarana — 

(Paficadah, 11—51, 53) 
[In parlance the life history is not written separately, one 
for Gaitra and another, for his powers Mere power is, in no 
manner, counted separately anywhere ] 

The Mayavi remains unaffected all the while when the 
effects of Maya are conjured up. Brahman considered not 
m Itself, but seen as the wielder of Maya is Is'vara and 
appearing as subject to it, is jiva The Sruti says 
(Nr U.T 9)— 

Is'vara is sacchabdavacya while Brahman m Itself is 
laksya. The evolutes mentioned in the Sruti are succinctly 
described — 
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[Aum, (the word) Sat is expressive of Brahman associated 
with Avidya, from Brahman (is born) avyakta, from the avyakta 
the mahat, from mahat the ahankara, from the ahankara the five 
subtle elements, from them the five gross elements and from them 
the entire universe Here avyakta stands for avyakrta the 
undifferentiated form of the universe, mahat for fksana expressed 
by ' Tadaiksata' and ahankara for sankalpa expressed as t Bahusydm 
prajdyeya' in Upanisadic parlance (Ref Madhusudam on the 
Gita XII 1-5) ] 

3.6.6. Srishti — Tatasfhalakshana of Brahman, the Adhishthana 

The kdryakdranapraknya that is accepted as it were, 
abhyupetya, is in accordance with the vivartavdda already 
outlined, though the language of parindmavdda is some- 
times employed Even in cases where the parindmapraknyd 
has apparently been used, it is as a prelude to the vivarta- 
vada which is the position accepted m the Siddhdnta Says 
the Samksepasanraka (11—61) — 

sq^-msfo?^ qft&Tmi£ ^spt eerier iw^: n 

[As per the methodology of the Upanisads, the doctrine of 
transformation is a prelude to the doctrine of transfiguration 
Once the doctrine of transformation is set up, that of transfigura- 
tion follows by itself ] 

Brahman, the adhisthdna of the kalpand is totally unaffected 
by the demerits or merits of the things superimposed, as 
the Bhasya points out — 

tm*4ci | (Adhyasabhdsya) 
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In this manner is provided the answer to the require- 
ments of the adhikari from the standpoint of yuhti. 

From the foregoing it is clear that a consideration of 
the so-called creation — srstz of the universe has been 
brought in only to elucidate the svarupa of the adkzsthana- 
tattva, the Brahman. Indeed Srutivakyas like — 

^ftHferpcT | crflfen^^ cfp^ | (Tai. U. 3) 

[Whence indeed these beings are born, whereby, when 
born, they live , wherein, departing, they enter , That seek thou 
to know , That is Brahman.] 

have only this end m view. The Sruti quoted provides 
the tatasthalaksana — qualification per accidens — of Brahman 
and is in answer to the question ft^oi ^TOf^F (what again 
is the definition of Brahman ? ) as shown by the Bhasya 
introducing the Sutra (1-1-2-2) *FJ?T?T3I TO. Further the 
Sutrabhasya (2-1-6-14) says — 

[In a context pertaining to Brahman, where the mention of 
the fruit (liberation) ensuing only by the realisation of Brahman 
devoid of all distinctions due to attributes is made, whatever is 
heard, having no special fruit of its own, as for instance, passages 
about Brahman modifying itself in the form of the world, is 
employed only as a means for the cognition of Brahman, and 
not as leading to any other independent fruit, in consonance 
with the principle — m close proximity of a statement having 
reference to a fruit, a statement having no reference to any fruit 
is to be regarded as subsidiary.] 
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Sri Vidyaranyacarana says (Bhasya on Tai. U. 2) — 

[No meditation on, or knowledge of, evolution m itself is 
declared as a means to a desired end Nowhere does the Sruti 
say — One has to meditate upon evolution or the knower of 
evolution attains well-being ] 

Here an objection may be raised by pointing out that 
there are Srutis which describe in a fairly detailed fashion 
kramasrsti such as — 

(Tai U. 2-1) 

[From Self is akaia born ; from akasa air 3 from air fire;. ] 

r 

and insisting that they be accepted as such, for the Sruti 
which alone is piamana m these matters should not be 
lightly brushed aside. This objection, however, is not 
valid. The Mimamsanyaya employed in arriving at the 
vakyartha in this connection has been given. In addition 
there are other important considerations which are 
brought out by taking an example, of the so-called 
generation of a pot, ghata, from a mud ball, mrtpinda Is 
it ever possible to conceive of the process of the mrtpinda 
becoming a ghata ? That { process J is involved may be 
admitted from the standpoint of parlance. But a detailed 
appreciation of this 'process' of the mrtpinda c becoming ' 
the ghata can never be secured The standpoint of the 
arambhavadin would reduce this transformation seen in 
parlance to a change m the spatial disposition of the 
parts involved, i.e , to a motion of these paits leading 
perhaps ultimately to a picture of the motion of the atoms 
— paramanavah — that are involved. This is only a pretence 

of an answer. 
9 
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3.6.7 'Change* — a Pseudoconcept 

The basic question m this context is to understand 
what is meant by 'change' or 'becoming'. If the answer 
is in terms of motion, viz., change m position, the basic 
question has remained as such. This problem comes under 
the well-known Xeno's paradoxes. It is like this — when 
an arrow is shot, it is sought to be understood as to how 
it can ever reach its target One might say its motion 
which is experienced m parlance makes it reach the target. 
It is here that the problem lies. For those who accept 
that the motion is experienced and do not desire to probe 
further, there appears to be no problem whatsoever, but 
for those who try to understand what this process of 
motion is like, the difficulty is genuine. They point out 
that what is experienced at any given instant is merely as 
to where the arrow c is', l e , its 'being 5 This is true from 
instant to instant The so-called phenomenon of move- 
ment or 6 becoming ' is never experienced at all The 
notion of motion is used m common parlance by adjoining 
the totality of c being ' at various instants and at various 
points in space In other words, by reading a causal 
connection into the sequence of events m each of which 
only c being ' is experienced, the notion of motion is 
developed Thus it is evident that this is a kalpana, a 
superimposition which however, works in parlance The 
case of motion is only an illustration, and the considera- 
tions outlined apply to all cases of 6 becoming '. Though 
such concepts are entertained in parlance they must be 
deemed to be illusory in nature This applies in equal 
measure to the other theories of transformation, e g., the 
pannamavada. The colossal failure of these theories m 
connection with the question as to what is regarded as 
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originated had prior existence or not, has already been 
noted. So also the notion of 'change 5 in time Every one 
of these theories, therefore, is of the nature of fanciful 
imagination, the dream, of the concerned propounder 
and from the standpoint of truth, none of them can be 
accepted — 

[There is no rule that, of the dreams of various kinds seen 
by various people, a certain one alone should be accepted and 
not the others ] 

as Sri Vidyaranyacarana says (Tai. U. Bhasya— 2). 

3.7. Srishti, Sthiti, Laya, Pravesa, Niyamana — the five 
arthavadas 

3.7.1. Neither Mayi nor Visvam in Reality 

The inevitable conclusion is that though the concept 
of srsti is accepted in parlance it is only a case of super- 
imposition, adhyasa. It is therefore that Svarajyasiddhi 
(11-11) says— 

[For one who looks upon the two states of a lump and a pot 
(of clay), there might arise the notion of the cause and effect. 
But m the case of one who clearly sees the clay only there is 
neither the cause nor the effect Similarly for one who thinks 
of the wielder of Maya (Isvara) and the world, Brahman is the 
cause of the world. But for one who clearly cognises the One 
Universal Existence without any tinge whatsoever of duality, 
there is neither the wielder of Maya nor the world ] 

* 
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3.7.2. Laya 

Thus, the layaktama referred to in the s'loka — 

(Mo Dh 338-29) 

[O 1 Divine Rsi 1 the earth, the basis of the world is dissolved 
into water, the water into fire, the fire into air .] 

quoted in the Bhasya on the Sutra (2-3-8-14) &mm% 
5RtS^f ^ [(In dissolution, the elements are) indeed 

(withdrawn into Brahman) in the reverse order from that 
(of creation) ; and this is reasonable ] is to be interpreted 
to mean that the so-called product must be regarded as 
none other than its material cause as it has only been 
superimposed, adhyasia, on it Laya would mean this recog- 
nition. This is in consonance with the situation that by 
srsti is meant only adhyasa and nothing else. 

3 7 3. Kramasrishtb Yugapatsrishti 

Consequently the 3ruti (Tai. U. 2) — 3tfcJFT 3TT$m- 
^T**JcT: is understood to mean that a suksmabhuta the subtle 
element akasa has been superimposed on Atman that is 
Brahman. By arrepTsrnngi is meant the supenmposition, 
adhyasa ^ of the subtle clement vayu on 3qr^Ti7T«rnT^r fl^ic., 
Brahman that has taken the foim of akasa, etc. The 
sequence i.e , krama spoken of here in connection with the 
suksmabhuta is also to be regarded as superimposed, for, we 
have not only the Srutis pertaining to kramasrsU but also 
those pertaining to yugapatsrsti — creation of these all at 
once, as it were — 

(Kau. U. 3-3) 
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[Even as sparks proceed in all directions from blazing fire, 
even so from this Self the vital breaths proceed to their respective 
stations, from the vital powers the Gods (the sense powers) and 
from the Gods, the worlds.] 

3.7.4. Omniscient Brahman, and not Srishti, etc., the one 
purport of all Upanishads 

-Ok 

The Bhasya on the Sutra (1-1-5-10) ^TfctePTHffi^ points 
out — 

sr^TRf wwi^ HWTmcsr ^g^rrm drifts j sm\ 

[' On account of the uniformity of the import (of all the 
Vedanta texts that Brahman is the cause 

In all the Upanisads, Consciousness is apprehended 
uniformly as the cause All passages declare the Self to be the 
cause That the Upanisads, just like the eye etc , imparting 
knowledge of a uniform character like colour etc., impart 
uniformly the knowledge of the Consciousness as the cause, is 
also in mighty support of their validity. Hence it follows from 
the uniformity in the trend (of the meaning imparted), that 
Omniscient Brahman is the cause of the universe ] 

This makes clear that the principal import of referring to 
srsti is to secure the knowledge of Brahman and not to 
delineate srsti in detail. The Bhasya on the Sutra ^SROT^fa 
^T^Tf^ W s^gtecf: (Su. 1-4-4-14) where the question 
of the apparent vigana, disharmony, in respect of the 
various Srutis dealing with srsti is considered says — 
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[ Or divergences may well be there m the case of the effects, 
for they are not the things sought to be taught. Not that all 
these forms of manifestation, that creation is, are sought to be 
propounded (by the Upanisads), for no human goal is seen or 
heard of in the Upanisads as linked up with them , nor can this 
be imagined to be so, for m those respective places, they are 
seen, from the introductory and concluding clauses therein, to 
combine with the texts about Brahman to convey a single unified 
idea That all the passages setting forth the details in respect 
of creation and so on subserve the purpose of gaining knowledge 
about Brahman, Upanisad (Gh U 6*8-4) itself declares — "O ' 
amiable one 1 with the help of the sprout that food is, search 
out its root that water is , with the help of the sprout that water 
is, O 1 amiable one ' search out its root that fire is ; with the 
help of the sprout that fire is, O 1 amiable one ! search out its 
root that Existence is." Moreover, it is clear that, by means of 
illustrations such as that of the clay, creation is described in 
extenso only for the purpose of teaching the non-difference of the 
effect from the cause Analogously it is said by those who know 
the sacred tradition — 

'The creation that is taught divergently by the illustration of 
earth, iron, sparks etc., is only a means for inculcating the 
knowledge of Brahman, on no account is there any diversity.' 

On the other hand Sruti states the fruits associated with the 
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knowledge of Brahman And this result is a matter of direct 
experience ] 

Moreover, it is to be clearly recognised that though the 
world is manifested, it is impossible to define its exact 
nature, as the Pancadasi says (VI- 142, 143) — 

All learned men undertaking to determine the nature of 
this world have been confronted at some stage or other 
with ignorance bringing them to an impasse, whatever 
might be the various views held by them. 

3.7.5. Reason of no avail 

Also m such matters mere reasoning is of no avail as 
the Bhasya on the Sutra (2-1-3-11) — ^?S5Tf32RI^....points 
out in detail. The expressions such as — 

s&arTFTr Pk^mi^, swiftly, H^q^IdMN^Hid, 

[Because imagination is unbridled 3 because opinions of 
persons are diverse, because divergent views are seen.] 

emphasise that every theorist who proceeds on certain 
assumptions of his own and adjusts the so-called reasoning 
in conformity with them reaches a dead end without a 
definite conclusion which can be universally accepted — 
3" siRTft fOT%lf3^Q ^ I Pancadasi (Vl-146). One will 
be obliged to take refuge in the confession of his own 
ignorance. Also — 

srf¥^Wl^M ' jp^ 11 (Pancadasi VI-150) 

[One must not jgs those things which 
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certainly unthinkable* The universe is certainly of such a nature 
that its creation cannot be conceived, even by the mind ] 

On the other hand he becomes a prisoner of his own pre- 
suppositions. The problem is therefore not one of provi- 
ding a solution by having recourse to a proof in the conven- 
tional sense of the term, but that of liberating the indivi- 
dual from the clutches of his inhibitions. In this manner 
when the so-called jagal itself defies precise definition, 
obviously it is futile to search for its so-called origin, 
which would necessarily be acintya again — 

(Su, Bha. 2-1-9-27) 

In all such matters, therefore, unbridled reason is of no 
avail and Sruti is the only resort — 

(Vtdj'aranjalfhasja on Tai. Brahmana 2-8-9-9) 
[Therefore this very profound Absolute Tiuth is to be 
known only through the Vedas.] 

3.7.6 Snshti, etc., a myth 

The Gita (IX-10) and the Bhasja thereon say — 

#u^r%*m %OT : xn^rp# %^^pwra; r^ftraq- ?jfg : i 

[I presiding, prdkrit produces this universe of the moving 
and the unmovmg ; because of this, O! Son of Kunti 1 the 
world revolves. 
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As there is no conscious entity other than the One 
Divine Being, there cannot be a separate enjoyer and it is there- 
fore irrelevant to ask or answer the question, c Of what purpose 
is this creation by the One, the Divine, the Pure, All-witnessing 
Consciousness having really no concern with any enjoyment 
whatever ? ' So says the Sruti — Who could perceive (It) directly 
and who could declare whence born and why this variegated 
creation '] 

The Nasadtyasukta quoted here says further ( Tai. Br 
2-8-9-6)— 

The Vidjaianyabhasya on this is — 

[Does the material cause from which this world of experience 
abounding m diversity, consisting of the elements and their 
derivatives come into existence in its entirety, continue to abide 
with anything of its own, or not 9 Decisive knowledge about 
this, only ParamesVara, the presiding Lord of the universe has , 
or He too has not From the point of view of the worldly 
parlance of the Ruler and the ruled, it is said that He knows 
From the standpoint of the Absolute which transcends parlance 
as expressed m the Srutis like — < When verily everything has 
become just one's own Self, then whereby and what can one 
see 7 \ it is said 'whether He too knows not \ Therefore even 
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the suspicion that human beings etc., might know this, is 
remote ] 

The Gita also says — 

5f W#T ?T wff^T ^RST ^rf^T 3Jp I 

SM^^Tf^ cR" guf^cT spa^i II (V-14, 15) 

[The Lord creates neither agency nor objects of desire for 
the world, nor association with the fruits of actions ; it is Maya 
that acts. 

The Omnipresent does not take note of the demerit or merit 
of any ; knowledge is veiled by ignorance , mortals are thereby 
deluded.] 

It is thus seen that from the standpoint of paramartha, 
the question of the so-called srsti does not arise at all. It 
is accepted in parlance without proper enquiry and is 
therefore avicaritasamsiddka. In leading the disciple from 
such a position to the realisation of the Paramaribo,^ the 
Sruti accepts his position as it were, only to liberate him 
from it. Along with the rest of the world srsti stands 
sublated at the culmination of the enquiry, and therefore 
like all other words which refer to the things of common 
parlance, the word srsti would be devoid of any meaning. 
The notion of srsti would be a vikalpa, not pertaining to 
anything that can ever exist, that is, tuccha. It is to 
emphasise this aspect that the Paricadast says — 

STESSTOsqrf^ (XIII-27) 

[The accounts delineating the phenomenal existence, meant 
for those not given to enquiry, have the same status as the fables 
narrated to young children.] 
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The reference here is to the fable given in the Togavasistha, 
which is similar to the narration — 

(Tai. U. Bh. 2-1) 

[Bathed in the waters of the mirage, crested with sky- 
flowers, here goes the son of a barren woman, carrying a bow 
made of the horn of a hare.] 

The Sruti referring to srsti therefore, must not be 
understood literally, but as pointing to the adhisthana by 
implication, laksana In other words, srspsruti is to be 
regarded as an arthavada, eulogy, which is a tatparyalihga. 
Similar is the situation m respect of the Sruti referring 
to sthiti, pralaya, pravesa and niyamana. The Vidyaranya- 
bhasya on Bhrguvalli (1) says — 

[Creation, sustenance, dissolution, entry into and govern- 
ing are the five eulogistic statements ] 



4. EIGHTH STANZA-SRIGURU AS TRANSCENDING 
ALL CONCOCTIONS AND PRAKRIYAS AS WELL 



4 1.1 Notion of Difference, Relation, etc. — A Myth 

So far has been considered the implications of the 
word karyakaranataja occurring in the eighth stanza of the 
hymn and its bearing on srsti The difference, bheda, 
between kaiya and karana as also the relation, sambandha, 
between them accepted in parlance is a myth. So it is in 
general, of bheda as also sambandha pertaining to any two 
entities whatsoever The Srutis — ■ 

Sfe 3Hn% fs&W | (Br. U. IV-4-19) 
[In It there is no diversity, whatsoever.] 

(Br. U IV-4-19) 

[He goes from death to death, who sees diversity, as it 
were, in It ] 

?TT5t f^TSftcf | (Nr. Ut. T. U.) 

[In this there is no difference of any type ] 

and the Mandukyakanka already quoted, ?nfe ^^J^T, 
(Ma Ka, 3-15) (On no account is there any diversity) 
emphasise this. The so-called { difference 5 cannot be 
revealed by any pramana — pratyaksa, anumana etc. It is not 
experienced as being other than the objects that arc 
regarded as different. Difference between the drk } the 
cognising Self and drsya, the inert object, cannot be 
perceived for the simple reason that the drk is not 
perceptible Even the difference between two inert objects 
is not presented by pratyaksa, for the supposition that it is 
so presented does not stand, as it can neither be estab- 
lished that pratyaksa apprehends the bare difference 
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without the object that is different, nor the difference 
along with the object. Similar would be the situation 
with regard to the supposition that it is presented by 
other pramanas. 

Also, the notion of difference, though employed 
extensively m parlance involves self-contradiction It 
cannot be affirmed whether it is identical with the object 
to which it is attributed or different. To regard it as 
mutual non-existence (anyonyabhava) would not also clear 
the issue. 

Difference, thus, is not revealed by any pramana, nor 
supported by reason. It is not, however, to deny that 
seeming differences are perceived It is to be regarded as 
revealed by the Witness-self — Saknbhasya (cf: Bheda- 
dhtkkara), much in the same way as the rope-snake or the 
nacre-silver. It is thus to be regarded as illusory — Mithya, 
The Kathopanisadbhasya (2-1-1 1) refers to avidya as Nanatva- 
pratyupasthapika (cause of the perception of difference) and 
the Sutrabhasya (2-1-6-14) says — 

[Multiplicity is conjured up by false knowledge ] 
Says the Manasollasa — 

^cfiidfqsqsr iwnc^r ^mm \\ (vni-9) 

[False, indeed, is all notion of difference in Atman, 
conjured up, as it is, by Maya.] 

Simil ar is the case with relation, suthbandha-^ which pre- 
supposes difference. The Sutrabhasya (2-2-3-17) says — 
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Samyoga and Samavvya may be considered to be upa- 
laksanas for all types of external and internal relations. 
The eighth stanza in the hymn declares that these are 
indulged in by one who is deluded by Maya, Mayapari- 
bhramita and cites a few examples — 

4 1.2. Jiva, Brahman Itself Deluded as it were 

Incidentally, it is seen that the hymn puts jagrat on 
par with svapna. Again, in the manner of the Pravcsasruii — 

as also m accordance with the statement — 

m% wf^rar sfcrctfte fctffcwi g^cf ^ 

the so-called deluded person is, in reality, none other 
than the Adhisthanatattva that is the Gunisvarupa as given 
expression to m the refrain — 

4.1 3. Difference Etc., mere words for the undeludcd 
The Manasollasa on this stanza gives — 

^ ^ ft ^^T5TcT: II (VII 1-5-8) 
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[Imagining in the One self-luminuous Existence, ParamesVara, 
distinct entities like cause, effect, their relationship and other 
things of various sorts, is just like imagining the one as two 
distinct things because of the mere use of words, as for example, 
the head of Rahu, empty space in akdsa, my self, the body of 
an idol, etc 

IsVara amuses Himself assuming, of His own accord, the 
forms of worshipper and worshipped, of teacher and disciple, 
of master and servant and so on. 

He who is a son with reference to his father is himself the 
father with reference to his son ; one alone, indeed, is imagined 
in various ways according to mere words employed ] 

In the light of these slokas it is obvious that the 
import of the eighth stanza is to drive home to the disciple 
that though the entities mentioned therein are regarded 
as perceived and answer to the empirical requirements m 
that manner and thereby regared as being real in parlance 
and described as amrvacaniya from the standpoint of 
reason, the fact is that none of them exists, it is tuccha and 
the words used refer to mere concoctions. 

The disciple is thus made aware of the fact that from 
the point of view of the Jnani no entity spoken of in par- 
lance exists. The eighth stanza is also interpreted as 
referring to a Jnani by adopting the reading — 

[Neither m jigrat nor m svapna does he lose sight of the fact 
that he is Brahman.] 

Commenting on the £ruti (Br. U. 4-3-20) — 

[When he thinks 'this (universe) is myself, who am alP that 
is the highest state ] 
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the Vartikasara says — 

sttt: H^fs^rfrm ^frsPr f^ro: i 

[The experience 'I am all' is not an illusion even if it be in 
the dream state How can this plenary experience which is the 
result of means of valid knowledge (6ruti) pertaining to the 
Absolute, be an illusion ? ] 

He has attained the Svarupa of Isvara, that is, the 
Astamurlisvarupa referred to in the ninth stanza — «3J>7T% 
From the standpoint of paramartha he has attained sarvat- 
malva mentioned in the tenth stanza 

4 2. Prakriyas, for sublimation of Bhains culminating in Identity 
4.2 1 Karjakaranabhava 

This Aparoksajnam , the Is'vara, is the Guru who, m 
His infinite grace, designs the suitable prakrija iu order to 
instruct the disciple. The Karyakaranavada adhered to by 
the disciple is discussed and reformulated in the manner 
which has been outlined previously. The method in which 
this is done is summarised by Sri Acarjapada m the 
Aparoksanttbhuti — 

3TTC°T 5*rfc$%&T g*Rnrf fl^tetf^ | 

fk wig; fw^s; i 

cTcTt n ^^Rj g W^RI || (138, 139) 

[One should first look for the cause by the method of 
difference and again find the same as ever inherent in the effect, 
by the method of agreement One should verily see the cause in 
the effect and then dismiss the effect altogether; theieby its 
causehood goes away What then remains, that the sage himself 
becomes ] 
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That this karyakaranavada as employed in connection 
with srsti leading the disciple to the realisation that he is 
none other than Is'vara, the Guru, is the content of the 
second stanza of the hymn as emphasised in the refrain. 

4 2 2 Svasvamibhava 

The relation svasvamisambandha is made use of to 
recognise that the disciple is the bhrtya of only Bhagavan, 
his Guru— tasyaivaham—m the manner of the Gita teaching. 
Whether it is recognised or not by him, the doer, the 
karta, is always the bhrtya of the Lord alone. Says the Gita— 

^Sft Wft ^Vcft q^qftf^q^ II (IX-23) 

[Even those who* devoted to other Gods, worship them with 
faith, worship Me only, O ' son of Kunti, but in ignorance.] 

Avidhi means ajnana, as the Bhasya says. The desired 
phala is also ordained by Him — 

&m ^ m: wtr; *m ftfcen^ ft $1% II 

(Gita VII-22) 

When karma is not motivated by any desire whatsoever 
but undertaken in the manner given by the Gita — 

smaqreFT %w ^fcr m \ (v-io) 

and the Bhasya thereon — 

wft&i ^rffoT $$sfq ^ sr# ^p^r m i 

[He offers all actions to Is'vara in the faith ' I act for His 
sake * as a servant acts for the sake of the master ; he has no 
attachment for the result, even for Moksa ] 

the bhrtya eventually recognises that he is none other than 
the Master — 
10 
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*r: h *r$fiT qp^r II (xi-55) 

The Bkasya on it — 

Jtfgnfe^-*?^ Stff T^n"*? cR5R^HtRr ?PSK%^, ?TctTO:- 

^Tfar jrfcfq^ i arc g ^f?^ *TFft toit nf?r qf^cr ffrr 

VWmi I TOT: qtf 77faq*q flts*T q?TOT: | 

[He who does work for My sake, who looks on Me as the 
Supreme, who is devoted to Me, who is free from attachment, 
who is without hatred for any being, he comes to Me, O ! 
Pandava 

A servant works for his master, but he does not look upon 
that master as the highest goal for him to reach after death ; but 
My devotee works for My sake and also looks on Me as the 
Supreme goal. I am this Supreme goal ] 

Thus as has been pointed out, the svasvamisambandha 
culminates in obliterating this distinction of svami and 
bhrtya in the experience of identity — *T E^fTSH. This is 
hinted at in the ninth stanza of the hymn where the puman, 
the doer, is stated to be none other than Is'vara and 
emphasized in the refrain Similar is the procedure 
adopted in sublimating the other bhavas, tenaciously 
adhered to ordinarily. 

4.2,3 Pitruputrabhava 

For example, the ftijvTT^ that is accepted in respect of 
an individual is a relative concept and the pitr of any one 
is Bhagavan Himself as He Himself declares in the Giia — 
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cTOT m *T£?lu%W sffa^: ftcfT II (XIV-3, 4) 

Rdi^w wm\ Wft ^rfcTT fqcrmc:| (ix-i7) 

[My womb is the great Prakrti, in that I place the seed which 
gives birth to all beings, O 1 Bharata 

Whatever forms are produced, O ' son of Kunti, m any 
womb whatsoever, the great Prakrit is the womb, I, the seed- 
giving Father 

I am the Father of this world, the Mother, the Dispenser and 
the Grands ire.] 

in accordance with the Sruti — 

m\ f^T ^cfffr STT^RT 
[Whence indeed these beings are born.] 
Pitrtva is affirmed of the Sadguru, the Isvara, also in the 
manner of the Prasnopanisad (6-8) where the disciples 
worship the Guru and proclaim — 

n ft *r: ftcrr ^swwrf^im: qi 

and the Bhasya thereon — 

[Thou, indeed, art our father, who does take us across to the 
shore beyond ignorance 

Thou art our Father, since, by bestowing knowledge, thou 
art the creator of eternal, undecaying, deathless and fearless body 
that is Brahman ] 

The Guru, the Lord, is the pita as He is 3f?iTsr«4||r- 
^TIR5[. This is implied when reference is made to creation 
in the second stanza of the hymn, as also in the third and 
the seventh, which relate to the conferring of the Brahma- 
svarupa on the disciple by the Guru, the Lord. The refrain 
emphasises this m no uncertain terms. 
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In the word pitrpulradyaimana is found the word adi 
which stands for other types of relationship apart from 
those mentioned in the stanza. In every case the 
procedure is the same. The preceptor finds the disciple 
entangled in such relationships and proceeds to liberate 
him by suitable pratikalpanas. The Mandukyakarika (2 5 29, 
30) says — 

[He (the disciple) cognises only that (as his Atman) which is 
presented to him (as such) (by his preceptor). By assuming that 
very form, Atman protects him His intense devotion secures for 
him identity with itself. 

This Atman, though non -separate from all these (superposed 
forms) appears as separate Only he who knows this truth and 
thereby transcends these (forms) offers the right construct (to the 
disciple) ] 

4.2.4. Other Bhavas — Bhoktrubhog>abha\a, Snkhyabha^n, Etc. 
It is in this spirit that Bhagavan says in the Gtia — 

JT^r: ffpsiR s^ras*^ II (IX-18) 

[I am the Goal, the Sustained the Lord, the Witness, the 
Abode, the Refuge, the Friend, the Origin, Dissolution and Stay, 
the Treasure-house and the Seed Imperishable.] 

Each of these is individually referred to by Sri 
Bhagavan in the lines — 

<T f5R&% cT^Fl TO ^ II (XV-6) 
[That is My Supreme Abode, going whither they return not.] 
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Wn^fif ^ II (XIII-22) 

[The Spectator 3 the One who permits, the Supporter, 
Enjoyer, the great Lord and the Supreme Self ] 

3Ti ft fl*HJHT *fofiT ^ ^ | (IX-24) 

[I am verily the Enjoyer, as also the Lord of all sacrifices.] 

PftRilM?RT *P^f (XII-8) 
[You will live in Me alone ] 

cT^T 2TRTJT ^ ^*n^T (XVIII-62) 

[Seek refuge in Hun alone with all your heart (in all its 
attitudes).] 

gfrriftftsw mta ?m m i (xviii-66) 

[Completely renouncing all Dharmas s take refuge in Me alone ] 

§S5 #^<THT sTT^TT 5yiPd?*gfcT II (V-29) 
[On knowing Me, the friend of all beings, he attains peace.] 

3{er fr^T ^Tcf: %mi | (VII-6) 

[I am the origin and dissolution of the entire universe.] 

^cTTfr, 5T ^ W-TIH (IX-4, 5) 
[All beings exist in Me Nor do the beings exist in Me.] 

qf ^ijrFri q$ TOm. i (vn-io) 

[Know Me, O 1 Partha I as the Eternal Seed of all beings ] 

The relation of the enjoyer and the enjoyed — bhoktr- 
bhogyabhava may also be considered. Sri Vidyaranyacarana 
points out in Pancadah (XIV— 6, 7) — 

nmm 3wm ftftw ff^r: j 
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[Atman is said to be of two kinds — the individual self and 
the Supreme Self. Consciousness identified with the three bodies 
is the individual self, the 'experienced. 

The Supreme Self — Existence, Consciousness and Bliss — 
identified with name and form is the 'experienced'. Seen as 
distinguished from the respective limiting adjuncts, there will be 
neither (the expenencer nor the experienced).] 

The Kaivalyasruti says — 

ftg to§ mxfn $m i 

a wit ffesFT: *ttsft f%^rs^ ^Rffrrc: It 

[I the Pure Consciousness and ever-auspicious am the 
Witness distinct from the experienced, the cxpericnccr and the 
experience, in all the three states.] 

Also the Svetasvataropamsad (1—12) gives — 

[All the three — the expenencer, the experienced and l£vara, 
the Impeller — are declared to be Brahman by those who know ] 

Again the Kathopamsad points out — 

3TT^P^H%Tfe ^cqTp^Tfqor: [j (1-3-4) 

[The wise say that Atman in association with the senses and 
the mind is theenjoyer.] 

The Bhasya on it says — 

ar^fpr^f ^qfa < zzwrffa Ssi-qcffa 1 (Br. u. 4-3-7) 

[The wise call Atman combined with the body, the senses 
and the mind, the enjoyer 1 c , one subject to transmigration, 
for, pure Atman is certainly not the enjoyer ; its enjoyment is 
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only the product of its conditions such as intellect etc. , accord- 
ingly also, other Srutis declare that pure Atman is certainly not 
the enjoyer — 'It seems to think and to move'.] 

The Sutra (2-3-13-25)— 

pBut the Self comes to have such appellations because of the 
dominance of the modes of the intellect, just as m the case of the 
Supreme Self.] 

and the Bhasya thereon may be remembered in this 
connection. 

A detailed discussion of the topic is given m Trpti- 
dipa, (Chapter seven of Pancadasi) which is an elaboration 
of the gruti (Br. U 4-4-12)— 

*m ^jm ^m^e^^ II 

[If a person realises the Self as £ I am this', then wishing 
what, and for whose desire should he suffer along with the 
body ? ] 

This is brought out m the Gita — 

l^t ^H^ 717 ^ ^iPd^fa || rV-29) 
[On knowing the enjoyer of the fruits of sacrifices and 
austerities as Me the Great Lord of the worlds, the Friend of all 
beings, he attains peace ] 

The commentary Sahkaranandiya on this is — 
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qt TO ^Tc^T 4 1 |RT cRfl qt TO* SnWTT STO lOT 

[In accordance with the Sruti — Thereafter, therefore, the 
instruction 'not this, not this' — by negating the limiting adjunct 
viz., the 'effect', of the enjoyer of the fruits of sacrifices and 
austerities i e , that of the Consciousness indicated by the word 
c thou', as also the limiting adjunct viz., the 'cause', of the Friend 
of all beings, the Great Lord of the worlds i.e., that of the 
Consciousness indicated by the word 'That', and knowing that 
this Pure Consciousness, the Substratum in either case, which is 
Existence, Knowledge, Infinitude, and Unalloyed Bliss that is 
attributeless as Me, the Supreme Brahman i.e., by reflecting and 
abiding m the thought 'I am this Supreme Brahman Itself, he 
attains Peace, i,e , liberation without embodiment ] 

Evidently, JT^TT, «TTr^r ^ refer to Jf?R and ftR^W^ 
indicated by the word Togabhyasa m the Manasollasa (VIII 
—26)— 

Ptitt: h s^H^t ^5pgx£t *rf^atfcr || 

The commentary points out fafNq — 3?re*5R^ 3#W- 
£l&F*f>R fffifacW.. This jivanmukti is evidently prior to the 
videhamuhii mentioned This is in the manner of the Sruti 
which refers to gantrgantavyabhava, tnantrmantavyabhava, 
etc., and provides suitable pratikalpanas explicitly or by 
implication to lead the disciple from the position in 
which he finds himself, to the culmination which is the 
Brahmatmaikyasvarupa, as the Sutrabhasya (1-2-3-12) 
points out — 

'mm tf¥r ftfe sifrc g» (Ka. u. 1-3-3) ffliifeni 

ri^lt I 1 $iSHK qRJ7T3Tn% crfs?*fc q^T (Ka. u 
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1-3-6) sfcf ^ H^WK JprTS^^WRr | cT^TT c <gk$ ^S^- 

srfts gsrfea" sw^i er«Jw4}j|if^Tfcr §qr sett ^ £<f- 

sfcfit 5f£lf?r|| 7 (Ka. U. 1-2-12) ff^^ft*mRr ^ *F3W- 

<^rm f%itfqrc^ i 

The Bhasya further points out — Q^r ^ c 5T 

The Sruti is — 

§T s§srr *rarcr mri isj h^rto^ I 

(Mwidakopanisad — 3-1-1, 2, 3) 
[In the subsequent text commencing with c Know the Self as 
the lord of the chanot and the body as, verily, the chariot', by 
resorting to the metaphor of the chariot and its lord, the Sruti 
represents the Self identified with the intellect as the rider on the 
way to transmigration or liberation and in 'he attains the end of 
the journey that is the Supreme State of Visnu', the Supreme 
Self as the Goal to be reached Likewise, in the preceding text 
also * Realising through self-contemplation that primal self- 
efFulgent Being, who is difficult to be seen, deeply hidden, set m 
the cave (of the heart) and seated m the midst of misery, the 
wise one leaves behmd both joy and sorrow' these two are 
specified as the thinker and the object of thought. 

The Bhisya further points out that the same manner of inter- 
pretation is to be adopted in connection with the £ruti — 

Two inseparable companions of fine plumage perch on the 
self-same tree. One of the two feeds on the delicious fruit, the 
other, not tasting of it, looks on. 
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On the self-same tree, the jiva, drowned, as it were, and 
perplexed, grieves owing to helplessness But when he sees the 
other, the Lord who is worshipped by all, and His glory, he 
becomes absolved from grief. 

When the seer sees Him of golden hue, the Creator-Lord 
Purusa and the Source of (Apara) Brahman, then the knower that 
he is, having shaken off all deeds of merit and sin, attains 
supreme equality, being untouched with stain ] 

The Drasttdrastavyabhava is referred to as the Bhasya — 
points out It is seen also that the sakhyabkava, companion- 

t 

ship, finds mention in the word sakhaya. This Sruti as 
also the Sruti — 

(Tai U. 4-12) 

[The unborn Maya of red, white and black hues {Rajas, 
Satva 3 Tamas) produces uniform manifold off-spring. The unborn 
one (jiva) being attached, takes delight in her, while he, as 
different, renounces her having realised the ephemeral nature of 
worldly pleasures ] 

indicates the sublimation of the bhoktrbhogyabhava. The 

9 f 

Sruti (Sve. U 1-9) itself points out — 

[There are two unborn ones, the Knowing (the Lord) and 
the unknowing (the individual soul), the one, Omnipotent, the 
other, impotent. There is another one who is unborn (Maya) 
connected with the enjoyer and the enjoyed When all these 
three are realised as Brahman, the self becomes Infinite, universal 
and free from the sense of agentship.] 

The Manasolldsa (VIII-27) gives — 
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sr §w ^ ej^fSR^^rmr ftp?: i 

SO 

[The Sruti says — by Maya Siva became two birds always 
associated together, the one, clinging to the unborn, became 
many, as it were.] 

the commentary on which is- 

[Here, the distinction made between the Lord and the jlva, 
though illusory, is given expression to.] 

4.2.5 The Method of Sruti 

This anuvada is made use of as already pointed out, to 
make the disciple transcend it. The Sutasamhita in the 
Brahmagita (V, 99—107) says — 
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#TH^rat ^ ^ ff^T ^TT^ II 

[Indeed, there is only the One, Brahman and nothing else 
whatever This I know for certain The great Sruti declares 
directly * All this is only Atman ' , as the principal purport of 
its teaching. 

However, depressed as She is, being constrained by the 
mental make up of the hearer, Sruti gives expression, now and 
again, to this or that (other than Brahman), as the (auxiliary) 
purport 

In this strain are mentioned, the end that is sought, the 
means for it as also the relation between them, diverse nature of 
the universe, dharma and adharma, the classification as also the 
duties pertaining to varnas and airamas, of good and evil, the 
physical elements and their derivatives, the distinction pertaining 
to words, and their meanings, the existence of all else other 
than Atman. 

These are for seekers with feebler equipment. For seekers m 
the middle range, with better equipment are mentioned — 

Illusory nature of the world, existence of Maya, Maya as 
being responsible for illusion, bondage as due to Maya, episodes 
relating to the Master and the disciple, Brahmavidyd (as the 
dispeller of primal ignorance), Mahavakyas (proclaiming the 
identity of the individual Self and the Supreme Self) and reason- 
ing as auxiliary, or, in brief, a host of such other constructs 
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All this is for the sake of the respective seekers. The purport 
of the Sruti, however, is not m these constructs or delineations. 
She is singularly devoted to the Supreme Brahman which is her 
own, true svarupa (essence). 

In this manner, the great Sruti, depressed as she was, because 
of the imperfect equipment on the part of the seekers and having 
offered instruction leading each gradually, step by step, in his 
spiritual progress, now unfolds, for the fully equipped, the Non- 
dual Absolute, in the words — £ A11 this is only the Atman '] 

So has been said in the Togavasistha (3, 84, 19-47) 
also, wherein occurs the line — 

^fq^TjpTT^ ft rP-TT WWlft^OTt I 

and also the lines — 

^fMrtwr m$t m t£ ?r fern \ 

which refer, respectively, to the cases of the ignorant 
disciple and the knowing Master. 

The kausalya — adroitness — of the Sruti m this respect 
is alluded to in the Satasloki (8) — 

[Just as a mother, m order to pacify her child that has been 
crying for a very long time, places before it grape, date, mango 
or good plantain fruit, so well has the Upanisad, by various 
teaching expedients enlightened the utterly ignorant mind 
wandering restlessly, being in the throes of its deep rooted blind 
tendencies acquired in numerous lives ] 

It is thus seen that any and every bhava that is enter- 
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tained can be sublimated to culminate in Brahma tmaiky a- 
jnana 3n Bhagavan says m th'e Gita (XV-19) — 

[He who, undeluded, knows Me as the Highest Self, knows 
all, O 1 Bharata, and he worships Me with all his heart.] 

To secure this jnana for the disciple m the manner 
indicated by the £ruti 3 is the endeavour of the Acarya. 
The procedure would depend upon the other end 3 a false 
position in which the disciple finds himself. As has been 
said by Bhartrhari m the Vakyapadiya — 

ara^r fern cicr: 1 1 

[For the purpose of easy comprehension by the students 
taking the instruction, various teaching devices are employed 
Reality is sought to be attained by taking to a course which, 
however, is unreal.] 

4 2.6. Sistayacharyasambandhfl — knowledge of 4 Real ' from 

' Unreal \ 

In this connection an objection that is very commonly 
raised is considered by Tattvasudha on stanza eight — 

[In case nothing other than Brahman exists, how can 
parlance such as instruction in respect of the Supreme Truth be 
possible ? There is none who is bound for whose emancipation 
instruction is to be offered since there is nothing whatever that 
can cause bondage Nor can there be the contingency of emanci- 
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pation by enlightenment as there is nothing like the means for 
it, such as the Guru and the Sastra ] 

The answer is given as well — 

Rrg^, cf^tf? H%^g^rPr: (^ren^ 1-63)— 

[Just as the dream of a person who is asleep vanishes on his 
being awakened by the terror caused at the sight of a tiger in the 
dream, so also along with its potentialities, ignorance — of one 
who, though m reality, Brahman Itself, imagines otherwise, 
deluded by Maya, the source of all calamities — vanishes on the 
dawn of knowledge due to the Guru, the Sastra and reasoning, 
also set up in his delusion Thereby being emancipated, he rests 
ever delighting in his own Self, the Sacctddnandatma , the treasure 
of unbounded excellence So says Sri Sarvajnatmamunipada 
(Samfoepasariraka, 1-63) — 

The knowledge of the Self arises to the aspirant (the only 
individual soul) from the preceptor, the Upanisads and the 
principles of interpretation which ai e the illusory appearances 
due to one's ignorance The aspirant whose ignorance is anni- 
hilated by the rise of knowledge, remains in his own radiant 
Self 

Therefore, though, m reality, everything is Brahman alone, 
because of the illusion due to Maya, all parlance is rendeied 
plausible ] 

The Arambhanadhikaranfibhasya (Su Bh. 2-1-6-14) says — 
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srra; i ^ ^t^t jtMhSw aRimRdw an?Ww 

Wife *T H^FH^jrfcfqfrT:, cTR^ OTI^^'W^WS "m^% 

[Even the scriptures about liberation based on such 
differences as between the teacher and the taught would be 
self-contradictory m the absence of differences. Moreover, how 
can the identity of Self (with Brahman) propounded by the 
scriptures pertaining to liberation, be established when they 
themselves are false •* The reply is — this is no defect Prior to 
the realisation of the identity of Self with Brahman, all 
parlance can justly be real, like the parlance m dream before 
waking up So long as the oneness of the true Self is not realised, 
the idea of unreality m respect of the modifications designated 
differently as the means as also the object of knowledge and the 
result thereof, does not occur to anybody On the contrary, every 
creature, unmindful of its natural oneness with Brahman, accepts, 
through ignorance, the modifications themselves as 'I' and 
'mine', that is to say as one's self or as belonging to oneself. 
Therefore, prior to the realisation of Brahman-Atman, all 
parlance, worldly and Vedic, becomes plausible, m the same way 
as knowledge supposed to be attained through direct perception 
does occur with the stamp of conviction, before waking up, 
to a common man when he is asleep and dreams of things high 
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and low. The idea that these are mere semblances of perceived 
things does not occur to him then (during the dream) ] 

It is thus clear that the sis yacaryasambandha arises only 
in the case of the jijndsii who has identified himself with 
the pramatr and it will be as real as his pramatrtva, whereas 
it is for the svarupa that is bereft of pramatrtva that is 
the jnani, 'that this sis yacaryasambandha like all else in the 
world would be mithya The problem that was raised is 
thus seen to be the result of the confusion between the two. 

Again, the Bhasya (2-1-6-14), m answer to the 
question — 

[But how can the true knowledge of the identity of Self with 
Brahman arise from the unreal Vedantic texts ? ] 

says — 

_ 

[The knowledge of the real alphabetical sound is seen to 
arise from the knowledge of the symbolic diagram which is not 
the real sound itself ] 

The Manasollasa says — 

ft^RT^fq^Tfe ^irc^ jrfcroraet II (vni-io) 
^rmfemre^ fe^srfafiFsreg; II (viii-n) 

[Falseness consists m being nullified when right knowledge 
arises Then the disciple, the Master, the instruction and all 
else appear like a dream The Vedanta, though m itself false, 
may enable one to understand the real Truth like the idol of a 
deity, or like a drawing, or like a reflection.] 

4 2.7 Sishyacharysambandha retained till final consummation 

In this connection it is very important to note that 

n 



4.2 



162 



the sacred Sisyacaryasambandha is to be retained till the 
final consummation viz., the Advailasaksathara. It is this 
very sambandha that enables all else to be sublimated along 
with itself and whereby the Guru in His infinite grace 
confers on the disciple His own Svarupa — Bffa flP9 f^fxr. 
There is the famous statement attributed to Sri Rama- 
candra in Togavasistha (6-128-102 to 105) — 

crerfq m scot g ERiftq fir efcl II 

[By Thy grace, this individual (called Ramacandra) is- no 
longer bound by injunctions or prohibitions Yet, Thy word is 
ever to be obeyed O Great Sage 1 everywhere — m the Vedas, 
dgamas, pur an as and smrtis — it has been prescribed that the word 
of the Guru is the injunction and what is contrary to it is 
the prohibition. 

The commentary — 
Having submitted thus, Sri Rama, not being able to see any 
other way of repaying the debt of benefaction of the attainment 
of the Supreme Goal conferred on him by his Guru, offered 
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himself to his Guru by way of placing the Guru's sacred feet on 
his own head , and instructed, m order to steady the faith, all the 
people assembled, about the unrivalled supremacy of the glory 
of Knowledge and the glory of the Guru, directly experienced 
by himself 

So it is said — 

Having submitted thus, he (6ri Ramacandra) devoutly placed on 
his head the sacred feet of that great Vasistha , and being him- 
self the spring of mercy and the Self of all, proclaimed 1 Listen, 
all of you, our firm conviction that is undoubtedly auspicious to 
you all — there is nothing higher than the knowledge of the Self, 
nor anything higher than the Guru, the knower of the Self.] 

This is m the spirit of the famous Satpadtstotra (3) of 
Sri Acaryapada — 

nrgsT ft ctc^p srgsr ^ cttcw : ll 

[Even though there is nothing like difference between Thee 
and me, I belong to Thee O ' Lord and not Thou to me , the 
wave is of the ocean and not the ocean, of the wave ] 

All this is in tune with the Yogasikhopanisad (V— 56-59) 
which gives — 

*rar gwr*m^ q^nRTOr gs. I 

■uteris j^fe jsrfag; i 

with which resonates beautifully the refrain — 
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4.3 1. Eighth Stanza as upasamhara of the first seven 

The Manasollasa (VIII- 1-3) points out that the 
content of the eighth stanza in the hymn, which has been 
hitherto explained at length, is by way of upasamhara of 
the first seven stanzas — 

5PKi^fa$iuf q^ra: ^tsfir ^rrf^r i 

gpera 2fs*J% IgJTT I 

[If apart from the Effulgence, no object exists, then, whence 
arises all the parlance including the instruction culminating in 
enlightenment •* For whom is bondage as also liberation ? Why 
is one bound 9 What may be the characteristics of Maya ? Such 
may be the questions of an enquirer With a view to answer these 
questions and m order that the disciple may understand easily, 
what has been taught m the seven stanzas is again summarised 
here ] 

4.3 2. Profundity of the theme justifies repetition 

The instruction m the stanza thus takes the form of 
answers to the above questions While these questions 
have been raised m some form or other previously, that 
they are sought to be raised again and answered is because 
of the fact that the teaching pertains to Biahmatmaikyavasiu 
which is very subtle and cannot be grasped all at once. 
The various phases of Avidya have to be removed by 
providing answers one after another as questions pertain- 
ing to them are raised That the Chandogyasruti emphasises 
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this has already been seen. That Bhagavan adopts 
the same procedure in the Gita is seen from a few 
examples — 

2T%si jftWTR ^^TTft ftcf^FW II (X-l) 

<tf ^r: swift strftf str§tt*p3: i (Xiv-i) 
ssrsfir $ ^Fnld crar 3^rtft & fer^ 1 1 (xvni-64) 

[Once again, O 1 Mighty Armed ! listen to my supreme 
word which, out of desire for your ultimate good, I shall speak 
to you who delights in listening. 

I shall unfold to you again that knowledge which is supreme 

Now listen again to my supreme word, the profoundest of 
all As I have unshakable affection for you, I am telling you 
this for your own benefit.] 

Also Bhagavan very kindly enquires Arjuna to find 
out if his teaching has been grasped — 

^^M^^fe: SWT II (XVIII-72) 

[Well, Partha' Have you listened to Me with one-pointed 
attention of the mind? Has the delusion of ignorance been 
destroyed, Dhananjaya ?] 

In introducing this sloka, the Gitabhasya says 

[The Lord now asks with a desire to know whether the 
pupil has understood or not the teaching of the iastra, the object 
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of the question being that He might make the pupil understand 
the teaching by some other means, if the latter be found to have 
not understood it. And this is to show that it is the duty of the 
teacher to try again to make the pupil understand the teaching 
and enable him to attain his object ] 

Also the Bhasja on Gila (IV-18) says — 

[Though such an objection has been answered more than 
once, people, who have long been subject to great misconcep- 
tions, are deluded often, forget the truth every time, though 
taught again and again, and repeatedly raise objections based on 
false premises; wherefore seeing how difficult it is to know the 
Real, the Lord answers such objections again and again.] 

That is why the Manasollasa (VIII— 4) says — 
The commentary is— 

cT^qqjT^^ i 

[Repetition in word or sense can be no fault here (in this 
fasti a). Frequent reiteration only shows how momentous the 
theme is. 

In this sastra, repetition is no fault as what is sought to be 
expounded is very subtle and difficult to be grasped all at once. 
The theme, the Brahman- Atman Reality, is momentous, i.e., is 
to be known as the purport of gruti.] 
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Thr.r the refrcln answers excellently to the^e require- 
ments I? only too clear. 

4.4. Ma\a Anirvaehanha 

4 4 1. Maya or A>id\a responsible for all parlance 

From what has been said so tai it is clear that Mftya 
or Avtdya is responsible for all pax lance that is experi- 
enced and spoken about. The Matk*<soUds<i (YUl -12) says 



[Without exception, all this parlance is a display of May A. 
Like unto deep sleep Maya is nullified by knowledge of Atmnn. \ 

It must be remcmbcied that Brahmnn, the, traimoen- 
dental is avyavahaiyam as the Matifluhvthtiti anys. The 
question thcrcfoic arises as to how parlance oun be 
accounted for if Biahman is the sole Reality as Accepted 
in Vedanta. The answer (fiom the standpoint of parlance, 
just as the question is) is that Mfiyii which in to he deemed 
as sakii is responsible for the pamut of parlance, J tint an 
nidiasakti is responsible for the MMpuavyavahara, Maya in 
posited thus by Vedanta in accoKbmoe with whfll hi 
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^oq^ faf^SR^ feTRT^ ^iWWt !i (90) 

[Just as the power of sleep in the jiva creates grotesque 
dreams, this Maya seated in Brahman, brings about creation, 
sustenance and dissolution (of the universe). 

If such greatness is seen (even) in the power of sleep, what 
is there to wonder at if this greatness of the power of Maya is 
inconceivable? When the man is lying down, sleep creates 
dreams variously This Maya similarly creates in the change- 
less Brahman (several) changeful things ] 

4.4 2 Maya has mere empirical existence 

As ^snft^ 3T^KT in Manasollasa makes clear, this Maya 
is to be regarded as having only an empirical existence. 
Also Maya is amrvacaniya The Bhasya on the sutra (1-4- 
1-3) 5T^ftW^r^4^ (Being dependent on that it serves 
some purpose) which refutes the pradkana as accepted by 
the SatikhyaSj gives — 

^xz; m wrai wmw shm: ^K^^gq- 
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[Should we admit some primal state as an independent 
cause of the world, we shall be opening the door for the theory 
that pradhana is the cause But this primal state is held by us to 
be under the control of the Supreme Lord , and not as indepen- 
dent This state is necessarily to be admitted, it serves a purpose. 
Without it, the creatorship of ParamesVara cannot be accounted 
for The activity of the Supreme Lord without power is inexpli- 
cable, as also the absence of rebirth for the freed souls Why ? 
Because by knowledge, this power that is the seed, is annihilated. 
This potential power constituted indeed by ignorance, spoken of 
as the unmanifest, dwelling in the Supreme Lord and likened to 
the magical power in a conjurer, is of the nature of deep 
slumber, m which the transmigrating souls sleep without the 
knowledge of their real Self. It is this unmanifest that is some* 
times referred to by the word akasa, as in the Sruti * Indeed by 
this imperishable alone, O Gargi ' is the akasa woven like warp 
and woof, sometimes by the word aksara as m 'Beyond the 
aksara which is beyond all', sometimes indicated by the 
word Maya as m 'Know then that Maya is the prakrti, and the 
Supreme Lord is the wielder of Maya 5 . This Maya is surely 
unmanifest for it cannot be characterised either the same as 
Brahman or otherwise.] 

The Arambhanadhikaranabhas ya (2-1-6-14) also gives — 

[Name * and form which constitute the seed of the entire 
expanse of phenomenal existence, and which are conjured up by 
nescience, are, as it were, non-different from the Omniscient 
Lord , and they cannot be characterised either as Brahman or 
otherwise and are referred to, in Sruti and Smrti as the power 
called Maya of the Omniscient Lord or as Prahti ] 

Thus Maya has neither an independent existence nor 

shine apart from the substratum. Brahman. The Pancadast 

says — 
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f^mrerei^T ^sircfq- ll (vi-133) 

[Maya may be considered as non-independent as it is not 
perceptible apart from Consciousness. But inasmuch as it makes 
the unattached Self appear otherwise, Maya appears to possess 
astounding independence. 

It makes the unchangeable unattached Self take the form of 
the changing universe It produces, as it were, the jiva and 
IsVara through a reflection of Atman.] 

The Manasollasa (VIII-13, 14 3 15) says further — 

?TOcfr smFtt ^wrr ^ ^ Heft 11 

[It is not non-existent because it appears ; neither is it 
existent because it is nullified. It is not distinct from the Light 
unlike the dark shadow which is distinct from the Sun, neither 
is it identical with the Light because it is insentient, nor can it 
be both distinct from, and identical with the Light, because it is 
a contradiction in terms. It cannot be said to be made up of 
parts, because such parts are not in evidence m its cause Neither 
is it devoid of parts, since, in its effects, it is made up of parts ] 

— as has already been made clear in connection with the 
discussion pertaining to sakti. 

4.4 3. The spectacular display of Maya, the material cause 

The Pancadah gives — 

_ ?r fa^qftcj ot*jt fam *nsra ^ «ir i 

ht ^cflp^n^ $m*. $Tfttff§$ ll (vi-i4i) 
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mm wimxtftq&msftfti II (vi-142) 

^^WW crf^T WH'Mlfara; II (H-70) 

l^ r ^3^^ ^F^fcf ^TOjfW^ I (VI- 13 4) 

[People are agreed that Maya is that which is not capable of 
explanation though seen clearly as in magic etc. 

(Similarly) this universe also is clearly manifested and an 
explanation for it is not possible Therefore the universe is a 
product of Maya Look at it so without any partiality. 

If it is said that it is seen, let it be seen, it is so much to the 
credit of Maya. That which is not and yet seen is illusory like 
elephant etc., seen in a dream. 

It brings about the universe etc., without affecting the 
unchangeable Self.] 

The Brhadvartika says — 

mfi cTgqifsre? m ^mpi^m \\ (1-4—371) 

[Having recourse to that ignorance which is the material 
cause of this magic that is duality, Brahman is said to be the 
cause (of the universe).] 

The ignorance pertaining to Atman is regarded 
as the power in the production of all the effects In no 
other manner would it be possible to accommodate 
appropriately the doctrine of sakti. This sakti itself is 
Maya as per the Bhasya. Again says the Brhadvartika — 

TOtS^TT STfifi^: ^|UHH#-kl II (IV-3—1784) 
That Maya is the same as Avidya has been men- 
tioned. The question as to how Avidya is to be established 
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does not arise at all, for the questioner himself recognises 
that he is subject to its trammels and seeks deliverance by 
acquiring knowledge This is given expression to by the 
Sambandhavai lika (176) — 

[No, ignorance of Self (that is Brahman) is predicated by 
only him who is under the spell of ignorance From the stand- 
point of Brahman, however, this ignorance is, by no means, 
intelligible ] 

in accordance with the Sruti — 3JPNrRr*F5ft ttfinW. (Katha 
U. 1-2-5). This Avidya or Maya is thus to be regarded as 
the sustamer of itself as also its products. Says the 
Svarajyasiddhi (1-48) — 

[Just as Consciousness shines by itself and also illuminates 
other objects, and difference is able to differentiate itself and 
others, so is Maya able to establish itself and produce the super- 
imposition by itself It is expert in achieving even impossible 
tasks ; it creates infatuation for the jivas by deluding them ] 

Maya is thus not established by reasoning. The 
Manasollasa (VIII) says — 

sfe^taRRrerer m wift \ (13) 
jprt ?%mi ^^mr^w^m: n (16) 

[Maya is the name given to an appearance which cannot be 

accounted for. The harlot of a Maya appearing only so long as 

not scrutinised, deceives the purusa by her false affectations of 
coquetry.] 
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The Pancadasi (VI-134) also says — 

[What is there to wonder about Maya whose nature itself is 
the bringing about of what is incompatible •*] 

Sri Acaryapada says in the Mayapancaka (1) — 

[Even in Me who is Pure Consciousness, has no equal, 
is eternal and partless, is full, and does not admit of any doubt, 
misconception etc., she brings about the differences as the world, 
IsVara and jiva Such is Maya who is very clever m bringing 
about what cannot be brought about ] 

4.4.4. Maya does not brook enquiry ; Sakshivedya, Bhavarupa 

Nor can Avidya be established by any pramana 3 as 
every pramana reveals only an existent vastu Avidya is not 
an existent On the contrary, Avidya pertaining to an 
existent is removed by pramana This is the special feature 
of Avidya that it cannot stand the onslaught of piamana. 
Says the Sambandhavartika ( 1 80, 181) — 

Yet Avidya should be deemed to have empirical 
existence, being experienced by the Saksi, Witness-Self. 
Experiences like (I am ignorant), ?r ftft^fi^q; (I 

knew nothing), art ^ ^Tfa (I do not know) which are to 
be traced to the Saksi when analysed carefully, point to 
the empirical existence of ajnana. Thus Avidya is saksivedya 



4.4 



174 



(revealed by the Witness-Self) though not pranianasiddha 
(established by means of valid knowledge). When 
reference is made to ajnana by the Sruu, for example, it 
is only anuoada (recalling of an experience) However, 
pramanas are cited to remove the erroneous notion that 
ajnana would mean jnanabhava 1 e., absence of knowledge. 
The Kalpatarupanmala says (1-3-8-30) — 

[Ajnana is always intuited, being superimposed on the 
Witness-self 6ruti does not prove it, for Sruti is concerned 
with those objects which cannot be known otherwise , nor does 
inference, as the fallacy of proving the proved will arise. It is 
clear that the eye etc , cannot proceed to reveal it (as it is bereft 
of colour etc ). In this case, the use of agama, inference and 
postulation is to remove the doubt concerning the positive 
nature of ajnana that is revealed by the Witness-self, and would 
culminate in postulation — a means of valid knowledge ] 

The Prakatarthavivarana gives — ■ 

[Though by itself not amenable to the means of valid 
knowledge, there would be no contradiction in regarding ajnana 
qualified by such characteristics that negate non-existence and 
provide material cause for illusion as an object of the means of 
valid knowledge.] 

Ajnana cannot be jnanasamanjabhava i e., absence of 
all knowledge, for in the manner of the experiences pointed 
out, there is the knowledge of ajnana. It cannot also be 
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absence of jmnavisesabhava for, such a negation cannot be 
known apart from the thing negated, pratiyogi and the 
locus, anuyogt or dhartni of negation — abhavajnana is dharmi- 
pratiyogijnanasapeksa. Therefore one has to admit the 
existence of a non-negative object, ajnana, in order to 
justify such abiding experience. The experience of deep- 
sleep, recalled m the manner 5prq^JreO c flJ^ ~H f%f^%f^R. 
would also point out that ajnana is not abhavarupa It may 
also be mentioned that the form of inference proving 
bhavarupajnana is given by the Pancapadikavivarana — 

[Right knowledge (which is the subject under dispute) is 
preceded by some other positive thing which is not the previous 
absence of right knowledge, which veils the object of right 
knowledge, which is capable of being destroyed by right 
knowledge and which has the same locus as that of right 
knowledge ; for, right knowledge manifests an object which was 
manifested before (by removing that something which veiled it) 
just as the first rays of a lighted lamp manifest objects by 
removing darkness which long obstructed their manifestation ] 

Again the identity of jiva with Brahman declared 
by the Sruti would be unintelligible unless the felt 
difference between the two is illusory The upapadaka 
that is the ajnana as the cause of the apparent difference is 
postulated from the knowledge of the upapadya, viz , the 
identity of jiva with Brahman, derived from the Upanisads. 
Also jiva who is Brahman Itself, as declared by the 
Sruti, does not experience the Infinite Bliss that is 
Brahman revealed m him m Its complete and limitless 
aspect. Evidently by implication, arthapatti, this must 
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be traced to ajnana which obstructs the complete mani- 
festation of this Bliss 

Further, the declared illusory nature of the world 
would not be intelligible without ajnana which constitutes 
the substance of illusion as pointed out by Srutis like 
snStffffcrHr: .. . ZF&R f| s^JST: (Cha U 8-3-2) (veiled by 

ajnana and, indeed carried away by it), jflf^Vl STIfcff: 

(Tai Sam. 4-6-2-2) (veiled by the mist of ajnana) as also 
the Nasadiyasukta and 3T3TFT3)I .. . and JJFTFg . .. in the 
Svetasvataropamsad cited already as also the Smrtis like 
{Gila V-15, VII-25, VII-15)— 

[Knowledge is veiled by ignorance, thereby mortals are 
deluded I am not manifest to all, veiled as I am, by Togamayd. 
Deprived of wisdom by Maya ] 

Thus ajnana is to be accepted empirically as positive, 
bhavaiupa (\ e , abhavabhinna) The illusion of the world is 
to be traced to mulajnana, primal ignorance, whose cessation 
ensues on the dawn of the akhandakdrajnana (plenary 
experience) vouchsafed to by the Srutipramana. This 
knowledge as has been seen, must be secured by vicara — 
enquiry Hence it is that ajnana as also its product, the 
world-illusion, must be regarded as avicaritasamsiddha — 
taken for granted without enquiry. This is emphasised 
again and again in the Brhadvarttka — 

3TR^lRci^ftlfejrcifJ|sjM^K»J||d v I 

mm crt *rrfcr Ai^fro: li (i-4-ino) 

and 
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(1-4-1329 and III-4-131) 
JTHl^|?lch«|RacciW^tdc«^l|cflPi II (1-4-1341) 

k [It is due to this ajnana of one's Self that Brahman is seen to 
be otherwise, i.e., as the entire world, by the deluded. Therefore 
on the cessation of this ajnana, the world is seen to be Brahman 
Itself This Avidya in the Self, taken for granted without 
enquiry, is (also inferred as) the singular cause of all misery and 
is revealed by the Witness-Self alone ] 

The badhaka, destroyer, for this ajnana is uRUmiuifeRir- 
^o^tt-KilrttM i.e., the plenary experience as said previously; 
the Saksi, the Witness-Self, however, is the sadhaka — 
revealer — and therefore cannot be the badhaka — destroyer. 
Says the Advaitatnakaranda — 

[In spite of it, there appears m the sky that is All-Shine, a 
misty ved, which subsists as long as enquiry is not undertaken, 
and disappears on the rising of the Sun, that is the realisation, 
as a result of enquiry.] 

4.4 5. Locus and object of Avidya 

The Samksepasanraka (1-319) says — 

^IRrgcTOt ft qfirit snspft *refcr sttPT ll 

[Undifferentiated Consciousness is the locus as well as the 
object of Avidya. (The embodied soul and the IsVara) that come 
into being subsequent to Avidya can neither be the locus nor the 
object of Avidya which exists prior to them.] 
12 



4.4 



178 



The Svarajyasiddhi (1-47) gives — 

[As the experience * T am ignorant ' reveals, this bcgmning- 
less ignorance is based on Consciousness and makes It its 
object Just as Rahu conceals and nevertheless is manifested 
by the Moon, so ignorance conceals, and is also revealed b\ 
Consciousness It projects (the world) and deludes the individual. 
Alas 1 it is very difficult to define it.] 

4.4.6 Avaranasakti and Vikshepasakti of Maya 

This mulajnana, primal ignorance, is thus to be 
associated with two poweis — avaranasakti, the concealing 
power and viksepasakti , the projecting or diversifying 
power. The concealment is in evidence particularly in 
susupii — deep sleep This is referred to in the hymn in 
the sixth stanza — 

This concealment is likened to the darkness experienced 
by the owl in bright sunshine. This means that like 
Avidya, its offshoot which is this concealment, is spoken 
of only from the empirical standpoint while from the 
absolute standpoint, it is not The Manasollasa gives — 

w ^ i^r^RT ?TW?tfq wi n (vni-22) 

[Just as the Sun, though untouched by smoke, clouds, dust 
and fog, yet looks as if he were covered by them so does Atman 
look as if He were covered by Maya ] 
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The Hastamalakapi akarana (10) says — 

[Just as the utterly ignorant who considers the Sun as 
co\ ered by the cloud and without brilliance, though in actuality, 
it is his own vision that is obstructed by the cloud, likewise, to 
the one with clouded intellect, Atman appears as bound, which, 
in reality is ever of the nature of enlightenment , that Atman, 
indeed, am I.] 

Ajnana as also its avaumasakti, the concealing power, 
are referred to m the Pancadah — 

RqOdo^gf^p: «hl4R«ici II (VII 35, 36) 

[The state expressed as 4 I do not know ' which is the cause 
of an Indifferent attitude coupled with the anterior absence of 
enquiry is called ignorance 

The empirical usage of what is contrary to truth viz , ' the 
Self does not exist ; it does not appear, * which is the result of 
improper inquiry, is the product of obscuration.] 

The Ytvekaaidanw.nl (115) says — 

cT%ffR3 ^Tftfj^T ^SMIUclSFWr I 

[The veiling power belongs to tamas because of which 
Brahman appears otherwise It is the cause of the functioning of 
the projecting power and is the original cause of transmigration 
of the soul ] 
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This makes clear that concealment offers the incidence 
for the projection of the univeise, brought about by the 
uprising of the vasanas latent in Avidya. Referring to 
Avidya, the Brhadaranyakabhasya (1-4-17) says — 

[It merely conceals the true nature of Reality ; it might, 
however, be said to be the seed for initiating action, just as 
blindness is the cause of one's falling into a pit etc.] 

The Sutrabhasya (2-1-12-36) gives— 

[Nor is ignorance by itself a source of inequality, it being 
homogeneous However, it can be the creator of inequality 
because of the tendencies acquired as a result of previous action 
motivated by love, hatred etc.] 

4 4.7 Sequence of wrong realisations pertaining to * Ah am 5 

and ' Id am ' 

Thus the universe is to be considered as an appearance 
due to a sequence of wrong realisations consequent upon 
the ever-continuous non-realisation of the one Reality, 
Brahman. These wrong realisations are nothing but fresh 
appearances arising from the modifications of Avidya, 
their cause, and therefore are essentially identical with it. 
They are only further developments and aggrandizations 
of Avidya. This situation is referred to in the hymn — 
^WI^tRhr^W^Md^ioiii^: and ^TFTRR^Tfef: I 

The Sutasamhita (Su Gi. 4-31, 32) gives — 



181 



4.4 



[(Hearken) O Gods ' The series of joys and soriows as also 
all this (world) that is experienced is the creation in the manner 
of dream, of only the Maya of the God of Gods 

On analysis, it is seen that whatever is shown up by Maya 
is Maya alone It has been already established that there is no 
effect distinct from the cause ] 

The wrong realisations in respect of both the aham 
and idam aspects of the universe are considered in the 
fifth and the eighth stanzas of the hymn. Avidya as 
leading to the wrong realisations pertaining to the aham 
is referred to as karanasaura, causal body, in the Isavasya~ 
bhasya (8) 

[By the word Suddham, meaning 'pure' or 'free from the 
taint of ignorance' it is shown that It has no causal body ] 

The wrong realisations pertaining to the tdam, are 
referied to as — 

4.4.8, In Reality no Maya ; Brahman alone 

While for the laity who consider the world as leal, 
the question of Avidya does not arise at all ; for the 
leahsed soul, Avidya does not exist at all. Says the 
Brhadvartika (Sam. Va. 179) 



cTTvf 



[He who is under the sway of ignorance is unable to 
establish it In consideration of the nature of Reality, it is 
established that there is no ignorance ] 
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This is m tune with the Mandukyakanka (4-58) 
and the Bhasya thereon 

m\ *m ^ ? ^w— ^ iprr *r i mfa 

[And that Maya docs not exist Is Maya to be taken as an 
existent then ? Not so, 'And that May A docs not exist' It is to 
be understood that Maya is the name of that which does not 
exist.] 

This absolute standpoint is given expression to in the 
Sruti ( Amrlabindupanisad-IQ) — 

[There is neither destruction nor origination, neither a 
bound nor a struggling soul, neither a seeker after liberation 
nor a liberated one This is the absolute truth ] 

4.4 9 Notion of Maja a Pratikalpana 

Says the Suiasamhta (Su. Gl <L 33-36) 

HFTTSfa WW *?nW!T SFTSW 5 ^ | 



ircre?wiT srajiflra JrfcFiTOi i 



[O Great Sages ' That Maya is the cause is also assumptive 
In truth, it does not exist independent of its substratum. 
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Positing of Maya is from the standpoint of parlance and certainly 
not from that of reality In reality, the Supreme non-dual 
Brahman alone exists, and none else In actuality, only Brahman 
appears in the form of Maya as also the world, the jiva etc 
Wonderful indeed is the grandeur of the Divine 1 

Apart from Brahman Itself, nothing else exists (other than 
Brahman) Yet It shines as though different from Itself 
Amazing, indeed, is the glory of the Divine.] 

4 4.10. Trisattavada, Dvisattavada, Ekasattavada. 
The Pancadah (VI— 130) says therefore — 

[This Maya is seen as non-existent, indefinable and real 
from the three standpoints, of Veda, of reason and of parlance.] 

Thus it is from the standpoint of reason that Maya is 
to be posited and regarded as annvacaniya — indefinable. 
This will satisfy the impulse on the part of the enquirer 
which demands a rational set-up for understanding the 
world of his experience as connected with the Absolute 
Reality and also enables appropriate prakriya to be 
employed to secure his liberation. This, as has been 
pointed out, depends upon the conception of the world 
that the enquirer has been entertaining Therefore 
different expositions in respect of the relationship between 
the world and the Absolute Reality and the role of Maya 
theiein are advanced to suit the needs of the enquirer As 
examples, may be cited the trisattavada, the dvisattavada and 
the ekasattavada. The first of them speaks of Pat amartkika- 
sattd, the Absolute Reality, as pertaining to Bi ahman, 
vyavahankasatta, parlance leahty as pertaining to the 
world and pratibhasikasatta , the apparent reality, as 
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pertaining to the illusory experience in parlance as also 
in dreams. The second speaks in terms of Paramarlhika- 
satta and pratibhasikasatta . The third one speaks in terms 
o£ Brahmasattd only. The Svarajyasiddhi (11-13) says — 

[The only one 'Existence' which is Brahman is seen in 
empirical matters as also in the case of shell-silver. In the first 
case it creates the impression that this world is real, until 
Brahman is realised. In the second case the impression lasts 
only till it is known (that it is only the shell). As an example, 
m the empirical world the redness of a cloth dyed with madder 
is considered real, while the redness seen in a crystal due to the 
proximity of madder is considered an illusion.] 

That the hymn, being addressed to the uttamadhikan , 
speaks in terms of ekasattavada, is brought out by the 
Manasollasa (VH-28, 29, 30)— 

[The One (Atman) appeal s to be many as one Moon appeal s 
to be many m waters , the Fearless Atman appeal s to cause feai 
like the rope appearing to be a serpent; the cause (Atman) 
appears to be the effect like gold appearing to be a biacelet. 

This universe which, in reality, is non-existent, is super- 
imposed, by illusion, in the Self-existent (Atman) as silver m the 



185 



4.4 



mother-of-pearl , m the All-pei vading (Atman) as a city of Taksa 
conjured up in the sky , in the Luminous (Atman), as the mirage 
appears in the rays of the Sun , atid m the Immutable (Atman), 
as a thief in a pillar ] 

These examples convey that the viksepa, diveisity, 
also does not in fact exist, but appears so because of 
Maya. This finds expression in the Manasollasa (VIII- 
23, 24)— 

with the commentary — 

[Just as a young lad, being whirled round and round m 
sport, sees the world around as revolving round and round and 
the heavens as containing hundreds of Moons, so the jiva, 
deluded by Maya because of the (arising of the) tendencies 
(originated by a succession of erroneous experiences one after 
another) sees this ever-changing universe in its various forms 
(such as Gods, beasts, humans etc.) ] 

4.4.11. Mind as Vikshepasakti of Maya 

Thus the diversifying power of Maya is responsible 
for all differentiation and activity characteristic of the so- 
called parlance. The impact of this is intimately felt by 
the seeker in respect of this so-called ' mind ' (manas). 
Although in empirical life mind is regarded as one of the 
many things m the world, in the present exposition 
addressed to the uttamadhikan the word must be understood 
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in a comprehensive sense Says the Togavamtha (quoted 
m the Pancadasi XI 1 1-2 Oj — 

[O Rama 1 whenever that Omnipresent Ever-lummous 
Infinite Self assumes the cognising power (a mode of Maya), it 
is called the mind.] 

Here a doubt that is raised is given expression to and 
answered by the commentary on the Laghuyogavasistha 

(3, 1, 56)— 

SHOT q;|cFJ'cTF ^fa ^ 3pf H%far*T^F9pT J s^rf^rfeH 
Wl TO: 5T^T s3 ^ ^sforft Sfgfo gfg. 

j^rf^^^WROcJffi: ^ 5TFTT *T'4Ffcf^ tfm^ m<Wl NT 

[If it is asked — since the mind is a product of the subtle 
elements, how can the entire universe staitmg from the subtle 
elements, onginate from it the answer is — 'not so 5 . In the 
drstzsrshpaksa, it is not accepted that the mind is a product of 
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the subtle elements In accordance with the view-point 

established by Vasistha, herein adopted, viz , 'd)sttreva srstzh' 
1 e , creation is mere cognition, there is no contradiction in 
regarding the entire universe inclusive of the subtle elements as 
a mode of the mind This has the sanction of the Srutis such as 
'When a person is so asleep that he sees no dream whatever, he 
becomes one with that pranopadhika (Atman m association with 
the vital air) alone. Then speech together with all the names 
merges m him' which make clear that, when m deep sleep the 
mind is merged, the entire world is merged as m dissolution. 
It cannot be said that the meaning of the Sruti is — that the world 
is not dissolved m deep sleep as in dissolution, but is not 
experienced because of the absence of the instruments of 
cognition — because, if dissolution of the world is not meant here, 
then it would be inappropriate for the Sruti to speak of creation 
on wakmg up. On the other hand, £ ruti referring to creation of 
the entire world on waking up, declares — 'When he awakes, 
even as sparks proceed m all directions from a blazing fire, even 
so, from this Self the v ital breaths proceed to their respective 
stations, from the vital powers, the gods (the sense powers) and 
from the gods the worlds s Yet another Sruti with di stzsrsti as 
its import is — 'From the unmamfest is created the mind, the 
mmd created the Prajapah, the Prajapati created the beings 
Hence, indeed whatever is all this, is ultimately rooted in the 
mind alone ' ] 

The question as to the svarupa of this manas is laised 
by Sri Rama — 

(La Yo. Vs. 3. 1, 58) 

[Divine Sue 1 Kindly explain to me clearly what exactly 
is the nature of the mind which piojects all this, abounding 
in evil ] 
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In reply sage Vasistha after pointing out that manas 
has no independent existence of its own other than that 
of the Substratum, says — 

^ 3FTOcTt mft cF*Rt II 

(La. Yo. Va. 3, 1, 61-65) 
[O Blessed One 1 experience, memory, imagination etc., 
constitute the mmd It is otherwise called Avidya, samsrti, 
cittam, manas, bandha, mala and tamas. When all such imagina- 
tion disappears, only the Substratum remains.] 

The Vivekacudamani (171) says — 

[There is no ignorance apart from the mind The mind 
alone is ignorance, the cause of the bondage, samsara. When 
that is destroyed, all else is destroyed and when it is manifested, 
everything else is manifested ] 

This eradication of manas is accomplished only if the 
Avidya in which it is rooted in the form of vasanas is 
dispelled, and not otherwise. Says the Manasollasa 
(VIII- 17)— 

%qr m iTtajt wh: sfaft^RT II 

[Some seek not her (of Maya) radical destruction How, in 
their view, can there be release from manas ? ] 
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Again, the sloka — 

(Yo. va. 5, 49, 40) 
[The mind is the nave of the wheel of Maya. Resting in 
Atman by dissolving the mind therein, one will not be troubled 
by anything.] 
may be recalled. 

Says the Manasollasa (VIII-18, 19)— 

ciTm: mfc z&fim &mk&& wr\ \ 

[The waking, dream and deep sleep which are the three 
states of the mind, revolve like a wheel, causing the illusions of 
variety. On account of these, manas performs acts and is again 
bound by them ] 

The destruction of the mind referred to as the 
sadhana is achieved by the realisation that the sadhaka is 
not the agent nor the enjoyer, but only the Sakst. Says 
the Manasollasa VIII — 

HTO: m$t Hig^S^r: q^: II (19) 

m *Fr:*Jkwi *rrf%c^ g«q& n (20) 
stm ^f^u% ^?5Pr ^3cr g^r ^ %: 1 
$?4tenR«ft ssfiraroil^ %^ n (21) 

*WF$f ^tfenfw^R^ 11 (25) 

[Just as the Sun (is the witness of all actions) and is never 
affected by the acts done by the creatures below, so also Atman 
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beyond, a mere witness of manas as He is, is never bound by 
the doings of manas 

That Atman does acts, that He is bound by them and that 
He is released from them, is accepted only m a figurative sense ; 
it is a mere illusion 

In association with manas , Divine Atman looks as if he were 
coursing through the world, just as the Sun reflected m waters, 
appears as many and as moving ] 

4 5. Illusion and Dream state 
4 5.1 Dream world Illusory 

The realisation of the situation contemplated above, 

is to be had by recognising that the world of parlance is 

a mere illusion That this is so can be understood by 
comparing it with the dream world It is generally 

agreed that the objects seen in a dream are illusory This 

is discussed in the Sandhyadhikaianabhasya wherein the first 

two sutras (3-2-1-1) — 

W$ ttf&lM ft 
[In the intermediate stage (of dream} occurs (real) creation , 
for the Upamsad says so ] 

and (3-2-1-2)— 

[And some (following a particular branch) consider Self to 
be the creator (of thing desired) , and sons and others (are the 
objects desired) ] 

are shown to give expression to the prima facie view that 
the dream world is real, tathya and the third sutia, 
(3-2-1-3)— 

[But the dream-creation is a mere Maya, because of its 
nature of not being a complete manifestation of the totality of 
requisites (as found in the wakeful state) ] 

to refute this contention. 
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Says the Bhasya — 

[What again is meant here by totality* 7 It means the state 
of being endowed with appropriate space, time and circum- 
stances, as well as its not being sublated ; for the space, time 
and circumstances (causality etc ) appropriate for a leal thing, 
as well as the absence of sublation, can never be possible in the 
case of a dream ] 

It is pointed out that a dreamer should not be 

construed to have experience of objects that are traceable 

to regions outside of the gross body of his waking state. 

Whatever the size, form etc., of the objects and whoevei 

the people that are contacted in a dream, they must all 

be traced only to the activity of the internal organ or its 

material cause, Avidya The huge sizes of the objects 

such as mountains, nveis, townships etc., argue against 

their being accommodated within the confines of the body. 

The rapidity with which objects are seen to arise argues 
against their actual production involving the necessary 

causal complement. As the external organs, both sensory 

and motor, lemain quiescent in that state, they cannot be 

regarded as instruments of: knowledge and activity therein. 

Again, while some of the objects seen disappeai m a 

moment with new ones appearing m their places within 

the dream itself, the entire dream itself is sublated on 

waking. It is thus clear that the phenomenon of the 

dream is to be regarded as having only pratibhasikasatta 

i.e., an illusion, in tune with the generality of opinion 

The gruti (Br. U. 4-3-10) says— - 
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[There are no chariots, no animals to be yoked to them, 
nor roads there. But he creates the chariots, animals and roads.] 

Also the Mandukyakanka (2-1,2,3) says — 

sf?t: ^ftttt eicic^r Ig^T II 

[The wise declare the unreality of all the objects seen in the 
dream, they all being located within the body, on account of 
their being in a confined space 

On account of the shortness of time, it is not possible for 
the dreamer to go out of the body and see the dream objects ; 
nor does the dreamer, when he wakes up, find himself in the 
place (seen in his dream). 

Following reason (as indicated above), §ruti declares the 
non-existence of the chariots, etc., perceived in dream. Therefore 
it is said (by the wise) that Sruti itself declares the lllusormess 
(of the dream experiences) established by reason.] 

4.5.2. Dream and waking states, non-distinguishable — Identical 
twins. 

After this, Sri Sri Gaudapadacarya proceeds to establish 
the untenability of the common view that while the 
objects perceived in dreams are unreal, the objects seen 
in the waking state are real. 

(Mandukyakanka 2-4) 
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[Different objects cognised m dream (are illusory) on 
account of their being perceived to exist For the same reason, 
the objects seen in the waking state are illusory. The nature of 
objects is the same m the waking state and dream The only 
difference is the limitation of space associated with dream 
objects.] 

The Bhasya thereon says, the things seen in the 
waking are illusory because they are seen — -drsyatvat — 
like the things seen m a dream. 

Sftprr ft ot&t sriwra tsprr 11 

(Mandukyakanka 2—5) 
[The wise speak of the sameness of the waking and dream 
states on account of similarity of objects perceived in both the 
states on grounds well-known, already described.] 

The hetu (ground), drsyatvat (being cognised), has 
been employed above for establishing the illusory nature 
of the waking world by inference. Other grounds like 
jadatvat (inertness), sapeksatvat (being related) and 
paricchmriatvat (finitude), or vyavrttatvat (being different) 
referred to previously, lead to the same result. Attention 
may be drawn to the words f^ra tresis, TO?sRr: } ^cT: m the 
eighth stanza of the hymn which are suggestive of the 
aforesaid inference Another reason for classing the world 
of waking with the contents of the dream is that it is 
also evanescent — 

(Mandukyakanka 2—6) 
. [That which is non-existent at the beginning and in the 
end is necessarily so (non-existent) even m the middle The 
objects are like the illusions we see , still they are regarded as 
real.] 
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Closer scrutiny, however, shows that the experience 
of the so-called waking state can in no way be dis- 
tinguished from the experience of the so-called dream 
state. 

To start with, it might be noted that the dream state 
is spoken of as such, only in the waking. During 
the dream it is experienced only as waking. The 
experience of dream within a dream makes this clearer. 
Sri in Acaryapada expresses this by saying that each of 
the dream and the waking experiences is real in its own 
sphere — 

£TC#F Jn^srteT^ II (SB. Bh. 2-1-6-14) 

[Earlier to the realisation of the identity of Self with 
Brahman, all activities can justly be real like the activities in 
dream before waking up ] 

The dream contents and cognitions appear to be 
private only from the waking standpoint. This, however, 
is a misjudgement of the experience one has then. The 
experience is that they are shared by the other dream 
people as much as the things of the waking state are 
shared by the people in the waking state. The triputi — drk, 
citta and drsya — is experienced in dream as much as it is 
experienced m the waking. The distinction between the 
mind and the ideas therein, and the outside objects are 
there in the dream as in the waking. The instrumentality 
of the dream senses is also in evidence. The distinction 
between the fancies of the mind, as for example, in day- 
dreaming and the so-called real objects outside, is 
maintained in the dream as also that between the real 
and the illusory, the latter being exemplified by the 
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>snake. The distinction sought to be made from the 
dpoint of e pragmatic efficiency' by pointing out that 
dream water does not quench the waking thirst or the 
im wealth does not procure anything in the waking 
2, is also wide of the mark, since the waking 
er and the riches do not answer the needs of the dream 
while the dream water and the riches do. The 
ailed abnormalities like an individual endowed with 
• hands and other strange features seen in the dream 
regarded as such from the waking standpoint. They 
not experienced as abnormal in the dream and are to 
regarded as characteristics — sthanidharmah — belonging 
ndivi duals by virtue of the positions they occupy viz., 
dream conditions as in the case of the denizens of 
ven. Even the witnessing of one's own corpse or 
i phenomena as one's own head that is severed from 
body being carried in one's own palm, do not appear 
nge in a dream and are due to the imagination of the 
amer on account of the peculiar condition of the 
im state, much in the same way as the experience of 
rope-snake or the mirage. Each state has its own 
ion of propriety and stands stultified by the other, 
is no distinction can be made on the ground of 
erience between the waking state and the dream, 
s is clearly brought out in detail m the Bhasya on the 
ndukjakarikas, a few of which are — 

3iu^il^t^-il<3M ^ft^q^ro W^mj II (4-63) 

d<^-4&< f-Wift^Ttft^d i! (4-64) 
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STO^fl^ ^S^TT^ mfq ^ft^q^frf II (4-65) 

as^piN: 3rrad^l^& n (4-66) 

^jriTrr^fq chrr%tot i 
sfll^l^i ler^^qt: II (2-9) 

arf|i^*Z£fi Ic^§fi3t: || (2-10) 

cfj^crr <^r s # f^rat [| (2~i4) 

sfifejar & # f^iNferf^rra^ ll (2— 1 5) 
OT^faTOT ctai fesfcmm I (2-7) 

oti stoj§ n^r g&%r: ll (2-8) 

[The whole variety of jivas, born of eggs, sweat etc , always 
seen by the dreamer when he goes about m his dream m all ten 
directions have no existence apart from the mmd of the dreamer. 

These beings which are objects of the mmd of the dreamer 
have no existence apart from his mmd Similarly this mmd of 
the dreamer is admitted to be the object of perception of the 
dreamer only (Therefore the mind of the dreamer is not 
separate from the dreamer himself ) 

The whole variety of jivas, born of eggs, sweat etc , always 
seen by the waking man when he goes about in his waking 
condition in all ten directions is only the object of the mmd of 
the waking man. 
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These jlvas are in no way apart fiom the waking mind. 
ilJarly, the mind of the waking man is admitted to be the 
set of perception of the waking person only (Therefore the 
d is not separate fiom the perceiver ) 

In dream, what is imagined within the mind is illusory ; 
what is cognised outside by the mind appears to be real 
in truth both these are known to be unreal 

Similaily, in the wakmg state also, what is imagined within 
the mind is illusory , and what is experienced outside by the 
id appears to be real But in fact, both should be rationally 
i to be unreal 

Those that are cognised within only as long as the thought 
hem lasts, as well as those that are perceived by the senses 
[ conform to two points of time are all mere imaginations. 
;re is no other ground for differentiating the one from the 
er. 

Those that exist within the mind (as mere subjective 
tgmations) and are known as the unmanifested, as well as 
se that exist without in a manifested form (as perceived 
ects) — all are mere imaginations, the difference lying only m 
sense organs (by means of which the latter are cognised). 

Their (of the objects of waking experience) serving a pur- 
e (as means to an end) is opposed in dream. 

The objects perceived by the dreamer, not usually met with 
:he wakmg state, undoubtedly owe their existence to the pecu- 
* condition m which the cogniser, that is, his mind, works 
the time being, as in the case of those residing m heaven, 
e dreamer associating himself with the dream conditions, 
>eriences those objects, even as the one well instructed here 
:s from one place to another and sees objects belonging to 
•se places.] 

Further, along with the 'shapes' and 'forms', is 
io experienced the expansive space of the dream , 
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locations, distances etc , involving, for example, a town- 
ship with buildings, roads, etc., as also the time-intervals, 
sequences etc., each with a notion of measure which 
may not agree with that of the waking state. The 
Mandukyakarikas — 

amiTO ^tffaT m$ *qpji$SR^ | (2-3) and 

3T5(Hl<3M *H®f ZZtVZ qsqft | (2-2) 

as also the Bhasya thereon, quoted already, make this 
clear. So it is in respect of causation as well, which may 
be at variance with what is associated with it in the 
parlance of the waking state — ■ 

^iitor^ ariFPn^ifsraf^: i (3-io) 

[All aggregates (such as body etc.,) arc produced by Maya 
of Atman as in dream ] 

Since it is in respect of the operation of the so-called 
principle of causation that persistently a distinction is 
sought to be made between the waking and the dream 
states, the question must be considered carefully. It has 
already been shown in detail that the so-called principle 
of causation is a pscudoprincipie as the notion of 
origination, though used in parlance, is seen to have no 
meaning whatsoever and the discussion culminates in 
ajaiivada — 

m SPggsfi *Tu% ^g3TOcg£T: II 

(Ma. ka. 4-40) 

[The unreal cannot have the unreal as its cause, nor can 
the real be produced from the unreal; the real cannot be the 
cause of the real , so how can the real ever be the cause of the 
unreal ? ] 
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Bhasya on it is — 

No other causal relation is possible nor can any be con- 
1 of. The import of the Karika is that the wise see that the 
I relation between any objects whatsoever is not estab- 

n 

the Vedantasiddhantamuktavah (16) says — 

Just as production cannot be explained as proceeding from 
:hing previously existing, so also production from some- 
previously non-existent cannot be explained The bare 
f production proves that the product is the work of Maya ] 

The material cause of the pot or the cloth is thus not 
lud or the threads but the satpadartha which is seen 
3t or cloth because of Maya as already explained, 
ill-considered belief that the dream which is an 
on is the karya of the waking state would result, on 
ligation, only in affirming that its so-called cause, 
/akmg state, is itself illusory. No karyakai anabhava can 
Laintained m respect of dream and waking. This is 
i clear in the Bhasyas on the Kdrikas — 

(Ma. Ka. 4-37, 38) 
'As the experience of objects m dream is similar to the 
■lence of objects in the waking state, it is thought that the 
tig expeiicnces are the cause of the dream experiences, 
account of this reason, his so-called waking experiences 
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(supposed to be the cause of the dream) appear as real to that 
dreamer alone (but not to others) 

All these arc known as unborn as their origination (creation 
01 evolution) cannot be established as a fact ] 

The slightest possibility of the causal relation 
between the waking and the dream states, though both 
are unreal, is removed by the Kanka — 

f^rfemr snsR^Fsnq; ^s^rg; i 

cm ^Sf f^fai^rtenN wfa II (Ms. ks. 4-4 i) 

and the Bhasya on it — 

[As in the waking state, one, through want of proper 
discrimination, imagines the snake seen in the place of the rope 
as real — the nature of which, in fact, cannot be really determined 
— so also m dream, one, through want of discrimination, 
imagines as if one really perceives such objects as elephants etc. 
These dream objects, such as elephants etc , are peculiar to the 
dream condition alone , they are not the effect of waking experi- 
ences.] 

Thus the lefutation of the dream state in the so- 
called waking is merely a case of one 'waking' experience 
being refuted by another 'waking' experience. The dream 
continually suggests that the waking world, though 
different, has no higher value than the dream world 
Illusions such as rope-snake etc., forming a part of the 
waking state are not to be legarded as exceptions; the 
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i waking state experience is as much an illusion. It 
t mere coherence or correspondence or practical 
:ncy that is to be accepted as the critenon of reality, 
.bsolute, eternal, unchanging existence, uncontra- 
1 and uncontradictable by anything else at any time 
ination is thus seen to be at the root of world- 
Dmena in which are included both individual souls 
heir experiences. 

Thus in accordance with one's experience, it must be 
insed that the waking and the dream states must be 
:d in the same category, their internal structure 
j the same. 

e Togavasistha (Ni. Pra. U. 165-6) says. For purposes 
mmon parlance, the two names, the waking and the 

ii are employed m the manner of distinguishing 
ical twins — 

. - - (Yo. Va. Ni. Pra. U. 106-2) 

Srishtidrishtivada 

In the light of- this, the piakrzya, that endows the 
ng with parlance reality (vyavaharikasatta) and the 
m with apparent, reality (pratibhasikasatta) must there- 
be closely scrutinized. This piaknya is spoken of as 
Srstidrstivada which supposes that what has been 
:ed is perceived. Thus it accepts ajnatasatta i.e., 
ence pertaining to a thing independent of onels 
/ledge of it This view cannot be entertained, for, 
; r-rs guarantee that the so-called thing in itself 

/ 
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which is inaccessible to perception has any existence at 
all. Again, as has been seen previously, if the outside 
object is different from the perceiving entity, no primary 
relation can be established between them. To account 
for perception, the relation must be icgardcd as one of 
superposed identity — adhyasikatadatmya. A pramatr function- 
ing with the aid of the pramanas is to be postulated as 
distinguished from the Saksi who directly illumines 
the unknown object — ajnataivena saksibhasya. While this 
delineation might accommodate parlance, it must be 
considered whether the prolixity involved can be avoided. 

4.6.2. Place of Isvara 

Further, the view entertained by the Sniidrsiivadin 
that the world is created by a Univeisal Consciousness 
called Isvara defined as the Universal Spmt that operates 
with the power of Maya is also not free from riddles, to 
escape from which situation, all kinds of hypotheses arc 
brought in. For example Isvara is regarded in the first 
instance as distant, objective and transcendent in the 
manner of some of the theistic schools. Isvara would 
then have to think, desiie, will and act in order to bring 
about creation. 

Further, if all these are regarded as evolved out of 
Avidya then the question arises as to whether Is'vara 
should be regarded as another erring individual. 

If it is said that Avidya is only for the jiva, which, 
from the standpoint of Isvara, must be regarded as His 
power of Maya under His control, then the ethical situa- 
tion involved, viz., that of creating situations and 
accompaniments abounding in disparity, evil in addition 
to good etc. , will have to be explained. To get over this, 
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:h jlva must be regarded as subject to karma which is 
di etc., vide the adhikarana (2-1-12) beginning with 
Sutra — 

[Inequality of dispensation and cruelty, the Lord cannot 
reproached with, on account of His regarding merit and 
aerit ; for so the Sruti declares.] 

Again, if Isvara is regarded as an object, even if it 
at the level of parlance, then like all other objects, He 
uld have to be regarded as jada or acetana i.e., inert. 

bring in the analogy of the other jivas — entities 
lowed with Caitanya — as perceived in parlance would 
travelling too far away from the situation emphatically 
>ressed by the 3ruti — ^Fqtsatsftf 3ST....(Br. U. 3, 7, 23) 
here is no other seer but Him (internal Ruler)....]. To 

over all such difficulties, it is sometimes said that 
lilar to that in ordinary life, creation is a sport, on the 
:t of Isvara, vide Sutra (2-1-1 1-33) — $ft£Trr 5^1%?^ 1 
en this postulation does not solve the problem in an 
irely satisfactory manner. Sri Acaryapada observes in 
s Bhasya on the above Sutra — 

[. .. It should never be lost sight of, that the doctrine of 
ation enunciated in the Sruti docs not refer to the highest 
lity ; it refers to the apparent world only, characterised by 
ne and form, the figments of Avidya and, moreover, Sruti 
as at establishing that Brahman is the Self of all.] 

Similar situation ' avc to be considered when 
/ara is legarded k 1 nser of the fruits of acti 

is seen from the <hc adhikarana star I i"* 
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the Sutia— TORct 3qq%: (3-2-8-38), The Gha ?T t 
(V. 14, 15) quoted ahcady may be tccallcd in this 
connection As has been amply dcmonslmtcd, the harja- 
Laianapiafatja and also the srtttpraLrtja adlictcd to in this 
vada have no meaning whatevei and ha\c to be given up. 
The purport of the Sniti is not and cannot be in delineat- 
ing srsti and that in a sequential mannct — hramasrsli. 
Primarily, it is to sccmc for the disciple the Brahmalmaihya- 
jnana by layacmtana, i e., dissolution of the effect m its 
material cause at cvciy step. This pioccdurc adopted by 
the Sniti in accordance with the principle enunciated by 
Sri Bhagavan in the Gha (111-26) ^ fPri^ 
tffiHRI [Let no wise man cause unsclticment in the minds 
of the ignorant attached to actionj is meant lor the 
viandadhikan who sticks to the notions such as pluiabty of 
jlvas, distinction between the waking and the dream 
states, ptamanas, katma, karjaharanaprakrtja, srstt, the 
pannamaprahnja in relation to Maya, distinction between 
the illusory and the ical in the waking state, ajnalatatta 
etc 

4 6 3 Vjavahankasatta dispensed with 

However, as has been seen, the lcco^mtion that the 
dieam and the waking arc on a par in respect of every 
issue involved, makes it necessary that the c\tia signifi- 
cance given to the waking in the set up ol srsttdrstwada is 
to be done away with. This would also liberate the 
seeker from the clutches of the plcthota of assumptions 
mentioned 

In the first instance this is done by giving up the 

concept of vjavahankasatta The Ytdantasiddhantamuktavah 
(11) says— 
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"The one who maintains three different kinds of existence, 
be asked as to how existence (satta) can be three-fold, for 
he srstidrstivadin) does not hold duality to be real , if unreal, 
one can speak only in terms of existence and non-existence ] 

It cannot be maintained that the two can be 
nguished by the criterion — 

apparent reality such as that of the rope-snake etc., 
lat which is sublated by knowledge other than the 
majnana, while parlance reality is that which is sub- 
I only by Brahmajnana for, the distinction that is 
;ht to be made out is within the realm of asat and 
, one of degree and not of kind. Truth must not look 
falsehood, it must be qualitatively different It must 
elf-evidently true. Empirical knowledge cannot have 
quality. 

1. Validity of Pramanas questioned 

It cannot also be maintained that the parlance 
ity is to be posited because of its being known by 
ns of the instruments of knowledge, ptamanas, for, this 
wledge which is sublated, be it by Brahmajnana, would 
be valid knowledge and hence the so-called pramanas 
dd not be regarded as pramanas at all The Srutis 
l as— HHlfel feR (Br. U 4-4-19) and JTFTT g fl^fci" 
t(Sve. U. 4-10) [There is m It, no diversity, know 

the material cause of the world is Maya] by the 
aration of the unreality of the whole world, declare 
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the untrustworthiness of perception, inference etc., which 
are ordinarily accepted as making known the world. 

4.7.2. "Pramanas" reveal only Sat 

It cannot be said that perception etc., have to be 
accepted as revealing the objects of common parlance, 
e.g., a pot, that are not illusory like the rope-snake for, 
this distinction is without a difference as has been seen. 
Further, if perception etc , have to be accepted as pramanas 
revealing objects having ajnatasatta, then they should be 
deemed to reveal only the Adhisthana that is the Satta of each 
of the objects of parlance like the pot as revealed in the 
experience, e the pot is for the concealment whose 
cessation is brought about by the concerned pramana can 
pertain only to the Adhisthana which is self-effulgent and 
not to the inert objects of the world. That is why it is 
said — 

STejT^faT ^ff: fe^t TO m WWI 11 (Sam. Va. 1002) 

[Therefore it is the self-estabhshed one Experience alone, 
and none other which can be regarded as unknown, that is the 
object of perception etc., whence they (perception etc ,) become 
valid ] 

The Adhisthanasatta that is revealed is conditioned by the 
form, colour, etc., of the object regarded as perceived and 
as such, not the unconditioned Adhisthana. This is so even 
in the srstidrstwada Further enquiry shows that the 
Adhisthana is the attributeless Atman as the ^rutis such as 
?T €F5$ fmfo ?r ^§*T *«l$Pl (Ka. U. 2-6-9) [His 
form is not to be seen, no one beholds Him with the eye] 
declare. Thus It cannot be revealed by the so-called 
pramanas that are outward as alluded to by the Sruti — 
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(Ka. U. 2-4-1) 

whose real meaning lies in showing that Self is not an 
object for the sense organs, nor can they be deemed as 
revealing the objects of the world because of the conscious- 
ness of the co-presence and the co-absence of the sense 
organs and the items of knowledge as pointed out already. 
The position is, therefore, that they are falsely regarded 
as pramanas in the same way as in a dream. So has it been 
said — 

sP^i u ii ~m^ft crt 33 i 

^Sftft q*TT dNW^^faWft: II (Ve. Si Mu. 14) 

Similarly the possible objection — that, in the experience 
of an illusion, a real substratum revealed by pramanas such 
as a rope of the illusory snake, is to be recognised— is seen 
to be without substance as in the parallel instance m a 
dream where the substratum is also seen to be sublated 
along with what is superimposed. The unsublatable self- 
established Atman Itself is to be accepted as the Substratum 
of all illusion. 

4.8. Pratyabhijna reveals only Sat 

Again, if for each cognition there is a separate 
object as must be the case on the view which accepts only 
jnatasatta, i.e., pratitikasatta 9 (pratttimatrakahkasatta i.e. 
the object regarded as having an existence only when it 
is cognised) it may be asked as to how the recognition 
{pratyabhijna) of the present object, say a pot or a house, 
as identical with the one previously known, is possible. 
The reply is that the recognition in this instance, is illusory 
similar to the recognition of the identity of the illusory 
snake perceived severally by ten men, each declaring to 
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the other 'I saw the same snake as you did'. This is 
pointed out in — 

swn gnwP3$ ag^rfo *tt l! (v c . Si. Mil 12) 

The Pratyaktattvacintamam (4-32) also gives — 

^ (TcTF? f^eff^ftc ^$f?r faro 

In all these cases similarity is mistaken for identity. The 
experience of such a pratyabhijna that is had in a dream 
which is subsequently cancelled with the entire content, 
serves to clear the issue 

NO 

(Pratyaktattvacintamam 4-33J 

Similarly when a man passes from waking conscious- 
ness into sleep from which again he awakes, his present 
consciousness relates to a different world. But his 
recognition of the identity of the present and the former 
worlds is simply an error due to similarity just like the 
experience of the continuity of the same dream after sleep 
also within the dieam The pratyabhijna — ^ cflq^lcij or 

is is the same flame, or uver as the one 
seen previously] — illustrates this Such a pratyabhijna does 
not reveal real identity, or prove it. As a matter of fact, 
the knowledge of the identity of an object is, by the very 
nature of the case, an impossibility as there is no valid 
means, apart from our subjective impression, of knowing 
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the objective unity or identity of what is perceived at 
different times. There is no recognition of an inner unity 
as in the case of the true Self; all objective identity is 
fictitious only. The commentary on Manasollasa (II-8) 
says — 

[In ,the case of all particularities pertaining to objects 
presented in cause-effect relationship etc , capable of being 
referred to as 'this, that 9 etc., that which is Pure Existence, 
constant in all cases without exception is Itself the content of 
everything, and that is Brahman alone and none other ] 

4.9. ^Common world", Pratikarmavya*astha 

The belief that there is a common world independent 
of what the individuals themselves create, the experience 
that nature is governed by some kind of law, regularity, 
and uniformity the cause of which cannot be changed at 
will by any individual, may all be said to militate against 
the viewpoint that has been put forward. But if it is 
recognised that all these do pertain to the dream world 
as well, all such objections would not in the least be 
valid. So also in connection with the objection based on 
the so-called pratikarmavyavastha of the srstidrstivada which 
is enunciated in — 

[For any one individual, at a time, only one thing can be 
an object of knowledge, not all objects for all people at all 
times.] 
14 
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The Narayant on Siddhanlabindu on sloka (1) of Dasasloki 
gives — 

[What is imagined in himself is verily, illumined by the 
jiva m his aspect as the Witness Self as in a dream and there is 
no necessity for prolix postulations such as concealment of the 
object and the modification of the internal organ for destroying 
the concealment The co-presence and the co-absence of the 
sense organs and the knowledge are to be understood as in a 
dream ] 

4.10. Fate of (A) Yedic Injunctions (B) Permanence of Sky etc. 

The objection — that the Vedic injunctions in respect 
of karma and jnana are rendered invalid, if objects have 
only pratitikasatta — is also not to the point for, the purport 
of the injunctive Srutis also is m Brahmajnana with which 
even the srstidrstivadm agrees, as pointed out m the 
Siddhantalesasangraha (2) — 

[The purport of the injunctive Srutis which prescribe 
jyotistoma etc , is in Brahmajnana through the purification of the 
imnd.] 

The dream analogy serves the purpose here as well — 

(Adoaiiasxddhisiddhaniasara p. 61, SI, 

Another objection against this pratitikasaitavada is that 
it is in conflict with Srutis like — 

^#fl" sPrft g^rra: qtcn* i Erafe ^ra; i 

(Rg. Ve. 8-8-31-2) 
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which speak of the permanence of the sky, the earth, the 
mountains, the universe and this world. 

In answer to this, it may be pointed out that the 
permanence spoken of here is necessarily to be constrained 
to mean at best relative permanence till the next dissolu- 
tion, for, otherwise, there will be no way of understanding 
the subsequent Sruti — g% TI*rr (the King is permanent) 
From the present standpoint, the Sruti must be regarded 
as alluding to the relative permanence based upon the 
illusory pratyabhijna as in the case of a flame. The sky etc. , 
are concocted at the moment of experience as permanent 
just as some of the objects are concocted as permanent in 
a dream 

4 11. Drishtisamnsamayasrishti 

Thus from this higher standpoint, all objects of 
experience, be they of the waking state or the dream 
state, are to be regarded as having only praiitikasatta. In 
contrast to the srstidrstivada, this view-point is referred to 
as the drstisrstivada Any object, be it the entire world, 
must be deemed to arise co-termmously with the cognition 
pertaining to it — drstisamasamayasrsti. This prahijd 
liberates one from the clutches of the plethora of assump- 
tions indulged in to accommodate the mandddhikan The 
reasoning developed here is in support of the ^rutis which 
provide the pramana in respect of this vdda — 

s$ §sr: mff&r ^pri^r sg^^^r i (Br. u 2-1-20) 

[As small sparks come forth from the fire, even so from this 
Self come forth all vital energies, all worlds, all divinities, all 
beings.] 
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^ i?3*qt ^fatf: I (Kau. U. 3-3) 

[When he wakes up, even as sparks piocced in all directions 
from the blazing fiic, even so from this Self the vital breaths 
proceed to their respective stations, from the vital powers, the 
gods (the sense powers) and from the gods, the worlds ] 

The earlier part of this Sruti — 

[When a man, being asleep sees no dream whatever, he 
becomes one with that Prana (Brahman) alone, then speech 
merges in Him with all names, the eye with all forms, the ear 
with all sounds, the mind with all thoughts ] 

as also the £ruti (Br U. 4-5-13) — 

T 3 cI^fefrTOfa cRTlS^^TfT ^fe>--ltfl*iid, | 

[There is then no second, nothing else different from him 
that he could know ] 

provide the pramana foi dissolution during deep sleep 
Commenting on this 3ruti in a different context the 
Sutrabhasya (2-3-12-18) says that the absence of cognition 
is due to the absence of any object whatcxer (and not 
because of the absence of consciousness) 

These ideas arc expressed succinctly m — 

sPT^TT^f& ff ^^g^fmm^f fa: | 

?Sr$i STS^s) WT?JP?M m??ctfTO II (1-215) 
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The Sruti (Br. U. 4-3-31, 32)— 



[When there is another, as it were, then one can see the 
other one can know the other. Limpid like pure water is that 
one Seer without the second.] 

and the Bhasya thereon — 



[When m the wakmg or in the dream state there is another 
beside Self, as it were, presented by ignorance, then one 
thinking of oneself as different from that other — although there 
is nothing different from Self, nor Self different from it — can 
see the other, can know the other. When, however, that 
ignorance which presents things other than Self is at rest, in 
that state of profound sleep, there being nothing presented by 
ignorance as separated from Self, what should one see, or 
know and through what 

point to creation in the waking and dream, and dissolution 
m deep sleep. The 3ruti (Kai. U.) §5%^ f^ft .... | 
also points to dissolution during deep sleep. Similar 
passages in the, Mandukya, the Chandogya, the Prasna. the 
Kausi \ Brhadaranyaka all agree that in sleep 
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there is no duality. The Bhasya on the Sutra ( 1-3-8-30 ) 
quotes the Kausltakihuti above mentioned in support of its 
statement — 

[In the sleeping and the waking states, dissolution and 
origination take place as known from Sruti ] 

The intention of the Bhasya is to convey that the 
3ruti gives expression to the drstisrsttpaksa — when cogni- 
tion, then origination 5 and when no cognition, then 
dissolution — since that which has been concocted as in a 
dream, has no ajnatasatta 

The Vicarasagaia (p 220) — 

also expresses the same 

In short, all this has been expressed thus — 

sra: gat sm#r 51*^1% 3^: 11 

Thus the entire gamut of duality consisting of 
cognitions and their objects is only apparently real 3 as 
such it must be traced to ignorance — Avidya So it is 
said {Advaitasiddhisiddhantasara 1-219) — 
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4.12. Avidya one or many ? 

In respect of this ignorance how is it decided as to 
whether it is one or many ? The answer is — 

oSifcgft tfs^t ^ifq" snsTFr zwi $wr i 

(Vedantasiddhantamtiktavah-8) 

[Since in respect of this ignorance theie is no evidence — 
worldly or Vedic — if it is postulated to account for its effects 
(this world) then m accordance with the law of parsimony, it 
could be one only.] 

The commentary on the above stanza says — 

o^rfq facade 3r^*fa^i§*M<MST ^ s&gra^ 
^fJcTT^TTgqqfrTff ftrrofa^iUwta m wr fasn^Rftfir grot i 

[As in the case of dreams, arising from the one defect, viz , 
sleep which is seen to produce a vai lety of objects, so m this 
case, presumptive evidence, seconded by the law of parsimony, 
is satisfied m the acceptance of one Avidya possessing manifold 
powers.] 

Srutis such as SRR^f ^ft^&tWR (Sve. U 4-5), tjt?it 
3 HfifcT fi^ic^ (ove. U. 4-10) give expression to 'One Avidya 
only 5 that is tngunatmika which is the same as Maya as 
pointed out by the Nyayarainavah on the Siddhantabindu (1)— 

The Advaitasiddhisiddhantasara says — 

S^g^5 ^Spcf siM^Me^ II (1-218) 
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[Even the vaucty m the world is due to the manifold power 
of its cause, the Ajnana, so has been declared in the Vanstha etc 
All these things have Avidya as their source , they springing up 
bubble-like for a moment, disappear m the one ocean of 
Knowledge ] 

The plural m Srutis like— 

SrS[t qreift: f*RT (Bi U 2-5-19) 

[The Lord, because of the manifold powers of Maya is 
perceived variously.] 

and zxfoffi&m (Svc. U. 6-8) 

[His great powei alone is described in the Vcdas to be of 
various kinds.] 

gives expression to the manifold powers of Maya. 

The Vedantasiddhantamuhtavah , after pointing out that 
the source of the inexplicable world can only be an 
inexplicable entity, sa^s in the commentary on sloka 16 — 

[Hence the view that Avidya is the source of things is 
consistent, whence what follows viz., that the world presented 
by Avidya is strictly contemporaneous with the cognition of the 
world is also sound, for such is the experience in the case of the 
rope-snake, the shell-silver, castles in the air or the dream world.] 

4.13. Mulavidya, etc., concocted as beginninglcss 

If it is sought to be pointed out that the five — 
mulavidya, its relatedness to Brahman, Is'vara, jiva, the 
difference between jiva and isvara mentioned along with 
pure Consciousness, m the sloka — 
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must all be regarded as begmmngless like the pure 
Consciousness, which would mean that they stand outside 
the framework of drstisrstivada, the answer would be that 
these five are also illusory as they belong to the category 
of the object of knowledge — jneya Each of these must be 
regarded as anaditvena kalpita — concocted as begmmngless. 

The situation can be construed in the manner pointed 
out by the Siddhantalesasahgi aha (2), the purport of which 
is — 

[Since the stream of concoctor and concoction, in which no 
particular concoction can be regarded as the first, is begmmng- 
less, every subsequent individual Avidya etc , are concocted by 
the Consciousness delimited by the Avidya previously concocted. 
Neither can it be doubted whether Avidya etc., being begmmng- 
less, can be concocted Just as in dream, some such as a tower 
etc , are concocted as already existing and some others as 
originating then, likewise, in waking as well, some are concocted 
as having a beginning and some others, as beginningless Thus 
is the distinction between the beginningless and those that have 
a beginning maintained ] 

4.14. Ekajivavada 

4.14.1. Jiva, Isvara, Universe, Bondage, Liberation — all mere 

concoctions due to Avidya 

This ajnana which is inert is held to be the delimiting 
adjunct, upadhi, of jiva whose essential nature is Conscious- 
ness. Says the Veddntasiddhantamuktavahtika (8) — 
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The Siddhantalesasangraha ( 1 ) says — 

u^r^: ssfcfsnnt ^itoi fam \ 

[It is because of ignorance that the changeless Brahman 
Itself is regarded as jiva, just as the son of KuntT is mistaken as 
the son of Radha, as has been shown m the Brhadaranyakabhdsya, 
'Brahman itself gets bound in the world because of Its own 
Avidya and secures liberation by Its own realisation' by the 
illustration of the prince brought up m a hunter's family Also 
the Vdrlika says — when, for the prince, there is the recollection 
(of his prmcehood), the idea that he is a hunter, is removed , 
even so for him who is ignorant of Self, results Self-realization 
through the Mahavakyas like 'That thou art 5 

Since m this manner, Brahman Itself, as jiva because of Its 
own Avidya, is the concoctor of the entire world, even Isvara 
characterised by Omniscience etc , is concocted by jiva, in the 
manner of a God seen in a dream.] 

The Mandukyakarika (2) says — 

Steiftfir l^raftOT: N (12) 
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^MRMI^fe *T*TT f^TT WT ^fir: II (16) 

^T^tff^Wr tos^mt feflqcT: II (17) 
m%m cR^r ^rer q^Tsq ^rtftcr: tl (19) 

^^fe" ^lIcT cT^rc^Pr^ 2 ?: II (18; 

[Atman, the self-effulgent, through the power of His own 
Maya, concocts all in Himself, by Himself ; He Himself cognises 
the different objects This is the decision of Vedanta 

First of all is concocted the jiva and then, various entities, 
objective and subjective As is the knowledge, so is the memory 
of it. 

As the rope which is not known as such, is imagined m the 
dark to be a snake, water-line etc , so also is Atman imagined (m 
various ways) 

Atman is imagined as these innumerable objects like prana 
etc This is due to Maya of the luminous Atman Itself by 
which it is (as it were) deluded 

When the real nature of the rope is ascertained, all illusions 
about it disappear and there arises the conviction that it is the 
one (unchanged) rope and nothing else ; even so is the nature of 
the conviction regarding Atman ] 

In greater detail the Vedantasiddhaniamuktavalitlka (9) 
says — 
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tot arcirfq sfifaass* s^ft vierfr g^r ^r^wfipf ^ ^wqPta 

fee?! gsr ?Ri s^wpnnrefr j st^r^t**} t n^^- 

[There is, m reality, but one Self which in Itself is Eternal 
Absolute, Intelligent, Free and made known onh by thcUpanisad 
This Self, associating Itself with Ajnana becomes jiva and falsel 
surmises the bodies of gods, animals, men etc., for \vhos 
enjoyment It creates, as means, the universe in its primordia 
form and the fourteen worlds. Of these bodies, one is God 
another, man, there is Hiranyagarbha, the creator of all, Vtsnu 
the preserver and Rudra, who dcstioys all at the final dissolution 
These three have the qualities ofrajas, saltva and tamasas limitin^ 
conditions to which all their powers arc due Then again, thcr 
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a brahmana, by serving the Gods by puja etc , and acquiring 
'hearing* and the other prescribed means, shall gam emancipa- 
tion'. In all these forms, Self, though really ls*vara, is deluded 
m the waking state. 

Again Self, having put an end to the world of waking 
described above and associated with the defect of sleep, surmising 
m dream a precisely similar world and experiencing pleasuie 
and pain appropriate to the bodies and organs therein, falsely 
imagines thus-* Vasistha and the like are emancipated others are 
bound, I too am one of the bound, miserable, subject to trans- 
migration I shall also be liberated ' Then again, Self, putting 
an end to this dream, enters the waking state or that of dream- 
less sleep in which there is an end to all such false imaginings 
Such being the case, Self, which is One only, Full, Self-effulgent 
and verily Bliss in Itself, as subject to Its own Ajiiana, is 
termed jiva, the transmigiatmg individual etc That no other 
than this Self can be conceived ol as a transmigrating individual, 
is the position. When for this very Self, with its sin destroyed 
by the abundance of merit acquired in a beginnmgless series of 
transmigrations, endowed with dispassion etc , and, through 
the grace of the Sastras and of Acarya, proficient in * heai mg s 
etc , practised faithfully without interruption over a long period, 
Self-rcahsation, arising from the Mahavakyas like THAT 
THOU ART, dawns Then, having put an end to Ajnana and 
all its evolutes, content m His own Blissful Self and abiding in 
His own excellence, He is described as 'liberated* In this state, 
this (liberated) Self alone is , and not any other subject to 
transmigration nor any duality outside the pale of His expei lence 
Such is the profound secret.] 

The Sruti itself (Kai. U ) says — 
%^HTfef^f%^^: H ^qKcjfFWH II (12) 

glft^r^ m& f^T3 rRTSf^PJff: ^^qfjffi || (13) 
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3TNR^w<*i^^ jp^w ^11 (14) 

[The same Self deluded by Maya, assumes a body and does 
all sorts of things In the waking state it is He who attains 
satisfaction by the varied enjoyments of women, food, drinks 
etc. In the dream state, however, He is verily the jiva who 
experiences pleasure and pain m a world created by His own 
Maya During the state of profound sleep, when everything is 
dissolved, overpowered by tamas He attains His (inherent) Bliss. 

Again, through His connection with deeds done in previous 
births, He is that very jiva who returns to the dream state, or 
the waking state The Being who sports m the three cities 
(states) — from Him has sprung up all diversity. He is the 
Substratum, the Bliss, the indivisible Consciousness in whom the 
three cities dissolve themselves.] 

Commenting on this, the Sutasamhita [Tajnavat. Br. 
Gi. 8) says — 

^ $m g 11 (19) 

sroisgsifts' m s&vpq ^ftowTT 11 (20) 

^q^f^Tft^^fa 3#n: II (21) 

l^:^tf§^ £tnffi; #m ftfffar^ n (22) 
lifers fi^ft ctotict. i 

^WFTiEFRr ^ ft^fe^: 11 (23) 
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^iwfaftg' m ^rricT ^?Fi 5 -TrPr err ll (24) 

3i^Hi«JH^r *r ^wmcr: II (38) 

[The same Supreme Self, Isvara, deluded, as it were, bv 
Maya, which has no existence apart from Himself, by the power 
of independence natural to Him, assumes this body and does 
everything O the best among gods ' Isvara Himself, concocting 
by His Maya this wakefulness, sports like a prince and derives 
satisfaction through food, drink and women. Likewise, in the 
state of dream, Sambhu appearing like jlva, experiences pleasure, 
pain etc , all concocted by Him alone During profound sleep, 
when everything is dissolved, covered by tamas, He without the 
world, enjoys the Supreme Bliss that is His very Self Again, 
because of association with previous deeds, appearing as a jiva, 
enters this so-called waking state or the dream state 

He is not jiva, He only appears like a jiva He is verily 
Brahman Itself The appearance as a jiva, which He never is, is 
because of Ignorance only ] 

All this is succinctly expressed in the statement — 

already quoted Commenting upon the Sruti — 

arat i(^t ITOOTtsg^ (S\e. U 4-5) 

the Vedantasiddhantamukiavah (8) says — 

[Jiva approaches Avidya and lies as if asleep, i e., being 
involved in Avidya, his eye of Knowledge is closed. Afterwards 
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enjoying the same Avidya in the form of objects, jiva gets 
entangled in the bonds of transmigratory world, m the manner 
of a dreamer ] 

The Ndrayaniilka on Siddhantabmdu (1) elucidates the 
point — 

o?fa?r^ ^mf§w cf^ils^f^ f^nfra^ cj^ero^ i 
sn^Krft-? 3fT^^r?rqTq Efi?q?ft*TJT i ^ ^ cT3Jt?t jftere l 

[As subject to Ajnana which conceals Him, the Self is the 
material cause of the world, the concoctor of the entire collection 
of objects in Himself, i e , appearing as objects by transfigura- 
tion because of His own Avidya as in dream The efficient cause 
means the creator By creatorship is meant possession of 
knowledge appropriate to the arising of the object, and not 
knowledge of what is to be produced, since this is not (seen to 
be) a cause in the case of illusions like shell-silver and thus not 
necessary m respect of the illusion of ether etc The required 
knowledge is that of the substratum only and that is for the jiva 
alone, as otherwise, illusion would not be explicable Thus just 
as m a dream illusion, even without the knowledge of the 
objects to be fashioned, by the shine of the Substratum that is 
the Self, He is the material cause because of transfiguration as the 
world , and, as possessed of knowledge appropriate to this, He 
is the efficient cause , so it is in respect of the (waking) world 
If the material causehood is postulated for Isvara, the knowledge 
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in respect of the object to be fashioned must be postulated as 
well, as in the case of jugglery wilfully conjured up by a 
magician. This is not appropriate because of the prolixity 
involved.] 

Thus jlva, who, as a result of the staunch belief 
that he is bound, has no decisive knowledge of the non- 
duality, is himself the forger of the universe — 

( Advai tasiddhisiddhaniasara ) 
The essential nature of jiva, who, in the throes of 
Avidya forges the universe, is Pure Consciousness which is 
thus the locus of Avidya. Avidya is like darkness (within, 
e.g , a house) which, has for its object, i.e., conceals, the 
very space wherein it is located. That is, the locus and 
the object of Avidya are one and the same, viz , Pure 
Consciousness — 

( Vedantasiddhantamuktavali-6\ 
The Sanksepasariraka (1-319), quoted already, also 
says — 

<{t%§[cR3t }| qfeift JTT*rft ^erfrr ^ft nt^. (1 

[Undifferentiated Consciousness is the locus as well as the 
object of Avidya Those (jiva and IsVara) that come into being 
subsequent to Avidya can neither be the locus nor the object of 
Avidya which exists prior to them.] 

4.14.2. Self— Anupahita or Upahita from Absolute and Relative 

standpoints 

The Pure Consciousness existing in Its own right 
without delimitation, i.e., the anupahita, is what is realised 

15 
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as the Self of the one liberated from Ajnana. It is 
unconditioned from the standpoint of the liberated one, 
whereas from the standpoint of one who is still held in 
bondage, Brahman, who is one with the liberated, appears 
to be the cause of the universe endued with Omniscience 
and other attributes The liberated are never conscious 
that they are possessed of Omniscience, unfailing will and 
other such attributes inasmuch as the Avidya which lies at 
the root of the idea has been destroyed But those in 
bondage are under the sway of Avidya and therefore 
imagine that Brahman who is ever unconditioned is endued 
with Omniscience and other such attributes — 

g^sriw^ frMim^, srsnfaqTqr g nf^H stto^t 

(Vaiyasakanyayamala — 4-4-4-5, 6, 7) 

In support of this, the Siddhantalesasahgraha (4) points 
out that in the Sandhyadhikaranabhasya (Br Su. 3-2-1-5, 6) 
it has been made clear that, on liberation of the jiva, 
attributes such as unfailing desire, unfailing will, etc., 
characteristic of Is'vara, manifest in him. This js 
expressed in the hymn (stanza 10) m the line — 

and described by Manasollasa as purnahambhava , as already 
pointed out. Possible objections in this connection are 
raised and answered by the Nyayaratnavalitlka on Siddhanta- 
bindu (1) — 
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[If Isvara is not delimited by Ajndna, regarding Him as 
being in the midst of the world would not be possible, and 
there would be opposition to the $ruti — f who, dwelling in the 
earth' etc In reply it is said— just as m the case of the jiva 

that is delimited Consciousness, its identity with Pure Conscious- 
ness as its Substratum is necessarily to be accepted, similarly m 
IsVara's abiding in the midst of the world as its Substratum 
there is no defect whatsoever.] 

4.14.3- Omniscience 

[Now because of the Sruti — 1 From Him who knows all and 
everything of all, and whose tapas is in the nature of knowledge, 
this Brahma {Hiranyagarbha) } name, form and food are produced'- 
it is inexplicable as to how jiva can be all-knowing In reply it 
is said — in the Sruti quoted, what is intended is merely 
knowledge of all objects, not simultaneous knowledge of all , 
since this is possible even in the case of the jiva sequentially, 
there is no lacuna Or the Sruti must be construed as teaching 
the identity of jiva with the Sarvajna who knows all at once, 
like the Sruti 'Whence indeed '] 

In this connection, the Advaitamakai anda (3) and the 
ttka by Sri Svayarhprakasayati give — 
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[Brahman is indeed, understood as Omniscient from Jsrutis 
like * He that knows all, and everything of all. ' and as 
the cause as well of the entire universe, from Srutis like 'Whence 
indeed s . The innermost Self, however, knows not even the 
body etc , m every aspect of it and is incapable of doing even a 
little thing, all by Himself How then, can this Self be non- 
different from Brahman which is Omniscient and the cause 
of all ? 

By establishing both of these in the Self as well, this question 
is answered — 

In Me, the Innermost Self, verily the sky of Consciousness, 
arises this universe which is of the nature of a city of castles seen 
amidst clouds because of the concealment and subsequent 
projection by the maya of the magician In substance, the seer 
himself is the material cause of an illusory object, like the 
Witness Self m the case of the dream world , likewise, this alone 
must be affirmed that, since the entire waking world is also an 
illusion being an object of cognition, its material cause is its 
cogniser, the Innermost Self. Thus it is said — 

Just as this dream world is displayed in Me because of Maya 
so is the waking world as well displayed in Me because of Maya 

In this manner it is established that the Innermost Self, as 
the cogniser of the universe, is Omniscient and as its Substratum, 
its material cause 

If you ask as to how the Innermost Self can be the cogniser 
of the Meru etc., which are very far away and are beyond vision, 
and how It can be their material cause, listen then to the secret 
of it— 

Indeed the Meru etc., are remembered as qualified by Ajnana 
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which cannot be explained without the previous experience of 
the Merit etc., demands the postulation of the experience of the 
Merit etc As they are beyond the reach of the senses etc , the 
experience of the Mem etc., must be postulated as due to their 
superimposition on the Innermost Consciousness, the Self The 
superimposed has the substratum itself for its material cause, and 
appears because of the shine of the substratum Thus the Inner- 
most Self is the Witness as well as material cause of the super- 
imposed Merit etc , even when they are unknown Therefore 
says the Brahmagita — 

The Witness is aware of all as known and also as unknown 
He illuminates it and hence always pervades it 

Thus, since the Innermost Self is Omniscient and the 
universal cause as stated, how am I not Brahman that is of the 
same nature ? Indeed, I am Brahman ; this is the conclusion.] 

Also the Jsarayamiiha on Siddhantabmdu (1) says — 

[The cognised, i.e., Ajndna and its products, is coeval with 
its cognition Thus, if by the beginningless Maya which owes 
its appearance to the Witness, the world is set up, then by 
jiva in his aspect as witness, what is concocted in himself (i.e , 
abiding in him during cognition) is necessarily illumined as in 
dream Here prolix assumption such as concealment (of the 
product) and the mode of the internal organ for its removal are 
not entertained The co-presence and the co-absence m respect 
of the sense organs are to be understood as in dream Thus, 
since without any means of knowledge (senses), whatever is in 
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proximity with him is illumined by jiva, it is explicable as 
to how the jiva as the all-knowing can be the creator.] 

The Laghucandnka (1—36) on the Advaitasiddhi points 
out m this connection — 

[Unlike the prakrtyd accepting ajfiatasatta, in the present 
view, in the case of a pot etc , spoken of as unknown — infinite- 
fold contact etc., senses, their movements and contacts etc , the 
role of these as causal forces etc , in perception, and the distinc- 
tion in the causal role in their respective spheres between the 
apparent and the parlance realities regarded as mutually 
exclusive — are not postulated The so-called object alone is the 
determining factor in respect of its knowledge which is not 
assumed to arise afresh, in keeping with the principle of parsi- 
mony In the case of cognition of the type 'I perceive the pot', 
however, the perceptibility is non-different from the pot, the 
quality of perceptibility being attributed to the pot itself etc., 
and so on.] 

4. 14.4. Experience of Unknownness 

The experience of the unknownness of the pot etc., 
expressed as ' the pot is unknown \ is accommodated in 
the present scheme as due to the supenmposition of the 
pot etc. j along with ignorance, on the Witness Self — 

< zzm\ ' s< j 4iRM^MMRRg m. sn%%^ 

as the PratjaktativacintamamUka (4-42) says. Also the 
experience in the form c I am ignorant of the mutual 
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relatedness of ignorance and the ego, is because of the 
superimposition of each of these on one and the same 
Consciousness — 

' |Rr I (Pi atyaktativacintamanittka 12-76) 

The experience given expression to as 37Tri?FRt 
(I know myself) relates to the experience of the condi- 
tioned Self, ^rrf^RlPj^=r, as illumined by the Self-effulgent 
Saksi Similarly the experience 3JTc*TF"T l Tt *T ^Rlft (I know 
not myself) relates to the experience of the ignorance 
that conceals the Self — VJ^m^X^ fqTC#Fitfr — as revealed 
by the Self-effulgent Saksi (Ve. Si Mu. 24) 

The Sanksepasanraka (2-83) proceeds to point out — 
Commenting on this, the Laghucandnka (1-36) says — 

[The first of the views considered here, that pratyahsa etc , 
are valid means of knowing the Reality, is the lowest The view 
that they pertain only to parlance reality is the second, the 
middle one The last one does away with the notion of the 
validity in parlance of pramanas such as perception, etc , by 
discarding the distinction between the apparent reality like the 
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shell-silver etc., and the parlance reality known through the 
senses etc., thereby leading to the view-point that creation of 
anything is coeval with its cognition. Acceptance of many jivas 
or only one jiva lends two different shades to this view This 
is a composite view with the ingredients viz , non-recognition 
of parlance reality and acceptance of illusory phenomena. Here 
the negation of each preceding view leads to the next succeeding 
higher view ] 

Thus the universe along with Ajnana from which 
it results, must be put in the category of the 'seen', drsya. 
The c seer 5 , drasta i.e., Brahman with the delimiting 
adjunct viz , Ajnana, is one only. This is the view-point of 
the Ekajivavada. Says the Vedantasiddhantamuktavahtika (8)— 

The Sruti 3}*rpfa>T declares that jiva i.e., the drasta 
is also one only. The Srutis — 

(Thus there is no other seer no other knower.J 

and ^fit ^STsIm ^fcf 1 

[Limpid like pure water, is that one without a second ] 
give expression to this oneness. Also there is no pramana 
by which a multiplicity of seers can be established — 

( Advaitasiddhisiddhantasara, 1-221) 
The Nyayaratnavah (1) points out — 

[In the delimiting adjunct of jiva, mind is not included, 
for, in spite of differences among the ones as delimited by various 
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minds, only one jiva, and not many, is accepted , in the same 
way as in the case of ones delimited by hands, feet etc ] 

4.14.5. Only one Sajivajiva 

The Mandukyakanka (3-10) and the Bhasya thereon 
may be cited here — 

<Wl*r: softer* | 

[All aggregates (such as body etc.,) are projected by Maya 
of Atman as in a dream No rational arguments can be 
adduced to establish their reality whether they be superior or 
equal (to one another) 

Like the pot etc , (m respect of one ether delimited by it), 
the aggregates of body etc., (in respect of one witness self 
delimited by them) are projected by the Maya of Atman, 
similar to bodies seen in dream or conjured up by a magician. 
This Maya of Atman is Avidya The meaning is that the bodies 
etc , concocted because of Avidya, do not exist in reality If it 
be argued (in order to establish their reality;, that there is 
superiority in respect of the aggregates of body and organs 
constituting gods etc , as compared to lower beings, or that they 
are all equal, the answer is that there is no reasoning that can 
establish their creation or reality As such they are mere 
concoctions of Avidya and do not exist m reality.] 

The Vedantasiddhantamuktavalltika (9) gives — 
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[If it is objected that — the acceptance of the view that as m 
dream, the only real person is the dreamer and all the other 
persons m the dream are falsely imagined, so even in the waking 
state, there is only one real person, all the rest being falsely 
imagined by him, leads to the uncertainty as to which out of the 
many persons is the one real person and as a consequence of this 
no one will take to travana etc., and thus such prescribed means 
not being employed, there will be the contingency of no 
emancipation — the answer is, you arc indeed in error, holding as 
you do that the body is the Self. If you ask ' how listen I 
What is meant by the statement that m a di cam other jt van are 
falsely imagined by the dreamer? Docs it mean that bodicji 
under such names as gods, gandkarvas etc , are imagined, or that 
many jivas are perceived m our sense of the word jiva, viz., that 
which has Ajnana as its limiting adjunct and that one of these 
jivas is real and the rest unreal ? Not the former, for, even if the 
bodies are unreal, there is no contradiction (i c. the possibility 
of emancipation is not o* * vn). We do not say that cither 
the body or the one » I by the body is competent to 

take to 'hearing' et« - * lyould involve the defect *» 
ambiguity. Neither pee in dream, the plural t/ 

the ones, each as co * ^jnana is not pcrceiv 
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the one as conditioned by his Ajtiana cannot be the object of 
perception to another Thus it is established that the 
common experience of plurality of jivas rests only on the error 
of confounding the body with the Self ] 

The Narayanitika on Siddhantabindu (1) says — 

[Like the cogniser of the dream, jiva with jivahood is 
only one, others are, as in a dream, concocted and without 
jivahood This is the viewpoint of the Ekajivavada The 
idea is that the manifoldness observed among the ones delimited 
by bodies, is not m conflict with the oneness as delimited by 
ignorance. That is why the pleasures etc , of Caitra are not 
recalled by Maitra, for, as in the case of the ones delimited by 
bodies, apparent differences are admitted among the ones 
delimited by internal organs ] 

The Siddhantalesasangraha (1) says — 

^ sfa. I &sf %fifo 5F(fcH. flsfN^ | epqift m$M- 

3r8a°lfc frsfNrPr i cT^R^Hqrr srt i eras ^jgc&wit- 

[Jiva is only one Therefore only one body is with jiva. 
Other bodies are without jivas as those seen in a dream. The 
entire world is the concoction of his ignorance All his parlance 
is coeval with his Avidya like what is seen m a dream There 
is no classification like the bound and the liberated, as there is 
only one jiva, and even the liberation of Suka etc , is concocted 
like the liberation of other persons m a dream ] 
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The implication of what has been delineated thus 
far, is that there is only one intuition of the universal 
Self which is indicated by the use of the term * I ', never 
by the use of the term 'you'. The centrality of T which 
is m accordance with experience, is beyond dispute If 'I', 
then 'you' ; 'you' is only a part of 'my 5 world and not the 
centre of it While the 'you' is nothing but the 'you form' 
which is experienced as an object, it cannot be said that 
the 'I' too is nothing but the 'I form' or ahahkara When 
the 4 1 form ' is negated, the real substantial Self remains, 
as for example, m deep sleep, which experience is given 
expression to as 'I did not know anything', which is 
analogous to the expression 'iron burns'. The Self has no 
qualities and no relations. It is not an exclusive entity 
which can be objectively contemplated The unique 
peculiarity of the * I form ' is that it is only to be found 
with the substantial ' I ' or it disappears, and when this 
form is negated, the last vestige of objectivity is negated. 
Thus Self is indicated and symbolised by ' 1 9 alone, 
never by c you 5 or 'he' All this is succinctly expressed in 
the Naiskarmyasiddhi ( 11-54, 56) — 

Therefore there is only one j'lva, viz., the investigator. 
It is he, m the throes of ignorance that seeks enlighten- 
ment And if it is said that as per J5>ruti, he is Is'vara 
Himself, the answer is that if he is so enlightened, then 
there is no question at all of ignorance The Sutrabhasya 
(4-1-2-3) says— 
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The Pratyaktatlvacintamani (XII-96) also gives — 

4.14 6 True Knowledge from illusory Sruti' 

The argument that here no distinction is made 
between true knowledge and false knowledge, is not to the 
point, if it is recognised that the cancelling knowledge 
which wakes up the dreamer can very well be a part of 
the dream, e.g., the roar of a lion etc , as has been 
pointed out in the Advattasiddhisiddhantasara (1) — 

The plenary experience, akhandakaravritijnana which 
wakes one up from the begmninglcss dream, dissolves the 
ignorance along with itself and therefore represents the 
Absolute Truth. which is abadhiia — not further open to 
cancellation In the ensuing enlightenment, all distinc- 
tions are outgrown, and among them the very distinction 
of true and false The question as to how the jjruti which 
belongs to the category of the illusory can ever be a 
piamana is raised and answered in the Gitabhasya 
(XVIII-66)— 
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[Objection Since action is undertaken only by one who 
regards oneself as an agent under the sway of illusion, it follows 
that in the absence of the agent, Sruti (which treats of action) 
would be invalid. 

Answer * No, for, Sruti is valid in respect of Brahmavidya 

Objection Just like the Sruti which ordains action, the 
oruti which teaches Brahmavidya would also cease to have 
validity 

Answer Not so , for, no knowledge which can invalidate 
Brahmavidya can ever arise The notion that Self is 
identical with the aggregate of the body etc , is removed when 
the true nature of Self is known from Sruti which teaches Brahma- 
vidya , but not so can this knowledge of true Self be ever 
invalidated m any way, by anything whatsoever, for, knowledge 
cannot be dissociated from its result (i.e., the absence of 
ignorance), just as the luminosity of fire cannot be dissociated 
from its heat 

Nor is there any invalidity in respect of the Sruti ordaining 
action , for, by restraining the earlier activities one by one and 
thereby gradually inducing fresh and higher activities it serves 
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to create an aspiration to reach the Innermost Self. Though 
the means by itself is illusory, still it is to be held as true, as 
being the right means to the true end, as in the case of the 
eulogistic statements subsidiary to an injunction or as a state- 
ment, m parlance, such as 'your hair will grow' in the context 
of inducing a child or an insane person to drink milk etc. Or, as 
situate in a different context, their validity (of statements 
ordaining action in a direct manner 1 e., not as subsidiary to 
anything else) is established prior to the attainment of Self- 
knowledge as in the case of sense-perception etc., which is 
dependent on one's attachment to the body.] 

The Sidddhantalesasahgraha (2) says — 

*sft , ft**^ „f* • mm • „nfe*- , 

mifefamfai <rcwfirctaqftf tot to. i * \ ^pt- 

^nictNwq^ra mot ftsia n # i 

(Herein says the tlka — 
TO^T mcqqf^TqiqTaq^^^i^^jfgogfqi^ra^TJTq^^g STT3R- 
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The ilka says here — 

[Even so, who is the concoctor — of creation as also the order 
in which it occurs known only from Sruti ? None If so, on 
what are the Srutis such as 'From Atman originated the ether 5 
based ? Know that they are based on the identity of Atman and 
Brahman, transcending the world. The Bhasya proclaims that 
the purport of Srutis is not in delineating creation and dissolu- 
tion, but in employing these notions as the means to secure the 
knowledge of Brahman that transcends the world, by the method 
of superimposition and negation. 

If purportless, then it is futile to have attempted at the 
reconciliation of Srutis opposed to one another m respect of 
creation of ether etc., as also the order m the Viyatpdda and 
Pranapada (Br. Su. 2-3 and 4). It is not futile, for, it is to secure 
the capacity m the use of right canons of interpretation that the 
twopddas have proceeded by assuming purport. 

It has been said m Sastradarpaqa that by accepting (as it were) 
that Srutis have their purport in creation, this has been said 
here But it is not at all so, their purport being the identity of 
Brahman and Atman 

(The tikd points out that if their purport is the literal 

meaning as well, then, there arises the contingency of divergent 

assertions ; also no fruit accompanies the knowledge of the 
literal meaning.) 

The resulting of fruits as attendant on the performance of 
rituals like Jyotistoma (as also meditations) etc., are similar to 
the correspondence of the fruits concomitant on the performance 
of what is ordained by Sruti in dream 

That there is no invalidity for the Jyotistomafruti etc., since 

their purport is in Brahman to be realised by securing purity of 

mind (right competency) and such other details in respect of 
16 
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the development of the drstisrsttvada, must be looked for in 
original treatises. 

The tikd says here that one cannot say that there is no valid 
means which establishes that the entire Veda has its purpoit in 
securing (for the competent) the realisation of Brahman, for, 
there are &rutis galore to that cfTcct like 'The Supreme Goal 
which all the Vcdas dcclaic', 'Him the Brfihmatias seek to know 
by the study of the Vedas, by sacrifices, by gifts, by penance 
and by fasting' .] 

The Advaitasiddkisiddhanlasara (1) gives — 

[Since the one and only purport of the Srutis is in non- 
duality, its purpose can never be the teaching of duality. 
Instead, it is singularly valid m respect of non-duality alone. 
The &ruti is valid since the knowledge obtained from it is never 
sublated , it is not required that the 6ruti itself should be real, 
as seen in the case of an initiation of mantra in dream,] 

4 14 7. Gurupadesa and Enlightenment not impossible 
The jfarayamttha on Siddhantabtndu (1) says — 



243 



4.14 



[In the Ekajivavdda, since, m reality, there is neither the 
preceptor, all-knowing or otherwise, as different from the 
disciple, nor the Sastra, how can there be instruction, enlighten- 
ment etc. 7 Enlightenment is not impossible as the preceptorship 
and the means for it are available, the Guru imparting the 
Tattvamasivakya and the Sastra — though concocted as in a 
dream 

Even so, in the Ekajivavada, how is it that there is no 
liberation for us even now ■* For, if §uka and others have been 
liberated, it is appropriate that we should have been liberated as 
well, if they are not liberated there is the contingency of 
opposition to the Sastra and consequent loss of faith in it on 
our part 

Since, on the dream analogy, Srutis which allude to the 
concoctions of the plurality of jivas as also the liberated among 
them do not have that as their purport, their import is to be 
determined by considering them as eulogistic statements m 
praise of realisation and the means for it such as iravana etc , 
and not in establishing plurality of jivas nor liberation of some , 
and as such, effort on our part can arise on account of the Sastra 
itself being the pramana Thus it is faultless ] 

The Advaitasiddhisiddhantasara (1) gives — 
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[Though the Sastra and the instructor thereof, the preceptor 
are all mere imagination, the right knowledge of Self can result 
m the manner of mantra etc., of a dream. 

That samsara is in evidence itself shows that the only jiva 
has not hitherto realised the Truth Yet because of the firm 
conviction m respect of the validity of Sastra, effort in that 
direction is possible 

It is only to secure this effort for realisation of Truth that 
the glories of liberation of realised ones like Vamadeva are 
sung , these should not be understood as referring to many jivas. 

An ordinary set-up in respect of the bound and the liberated 
is possible even m illusory situation where all difference is 
imaginary, as in a dream.] 

The Vedantasiddhantamuktavah (42) says — 

[A teacher there can be, even though he is surmised ; he can 
teach in conformity with the Sastra Nor is there the fault viz , 
proposing alternatives without specifying a reason for adoption 
of one of them, for, decision is arrived at through the fact that 
ignorance pertains to one only i e , the pupil ] 

4.14 8. Meaning of "That"— Mahavakya 

In regard to the interpretation of the Mahavakya in 
his ftka on the Siddhantabindu (1) 3n Vasudevas'astri 
Abhayankar raises the question — 

crwr^tfcRf vzm yjkw&im ^m^\ \ 
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[Now in the Mahavakya, THAT THOU ART, the word 
THAT recalls the cause of the world relevant in the context. If 
that cause of the world be jiva, then since it becomes synonymous 
with the meaning of the word THOU, the jiva that is addressed, 
this sentence would not be a Mahavakya that would establish 
Brahman ] 

He then provides the answer — 

urrg^r ssra^r s#ftfiT frf^, cTmfgqqr^ ftwft% 

[As is well known, Uddalaka proceeds to instruct Svetaketu 
about the Truth of Atman Thus, since in accordance with the 
context it is determined that the Jsruti has Brahman for its 
purport, the meaning by implication of the word THAT — as 
Consciousness not subject to delimitation — is adopted, as other- 
wise the purport would be inexplicable. The same meaning is 
adopted, by implication, in respect of the word THOU as well. 
Thus the purport of the Sruti is explicable.] 

In this connection, the Narqyanitika on Siddhantabmdu 
(1) aided by Nyayaratnavah as quoted in brackets, says — 

ffi]^ ^-^(Mrs) ^qftqfcrcKT ^fe- 
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[If it is objected that if the material cause of the world is 
jiva himself, then the word THAT as standing for IsVara would 
be inexplicable since in your view jiva himself is referred to m 
the context of the forutis like 'that created fire', (Thus this 
standpoint is m contradiction to Sruti), the answer is, even the 
word THAT signifies Pure Consciousness without any adjunct, 
this alone being the purport, through the doorway of the knowl- 
edge of the superimposed attributes like omniscience etc., just as 
the words Existence etc , m the sentence 4 Existence, Knowledge, 
Infinite ' signify by implication, the unsublated Pure Existence 
alone, through the doorway of the knowledge of (what is quali- 
fied by) the attribute of Existence, etc., without recalling Its 
causehood m respect of the world, though apparent, because of 
the subsequent sentence ' from THAT verily — from the Self — is 
ether born ' ] 

The Drstisrstiprakriya outlined here is given succinctly 
by the Siddhantabmdu (1) — 

^ HteWJOT WftK:, ^FTT^R ^ rfcq^H^^lf^q^sIM I^Rld- 

[Consciousness that is pure, without the adjunct of ignorance 
is I§vara and, with the adjunct of ignorance, is jiva. This is pre- 
eminently the Vedantic view termed Ekajivavada The same is 
spoken of as Dt stisrstzvada According to this view, owing to his 
ignorance, jiva himself is the material as well as the efficient 
cause of the universe All objects of perception are coeval with 
perception The erroneous notion that there are many jivas, is 
due to the many bodies that are seen. Liberation is for this only 
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jlva, when there ensues the Self-realisation through constant 
(devotion to) hearing, meditating, etc , carried to perfection 
with the help of the teacher, the sacred texts etc., also conjured 
up by himself The mention of the liberation of 6uka and 
others, in the 6ruti is of the nature of eulogistic statements ; and 
in the Mahavakya, the term THAT presents Consciousness 
without the adjunct of ignorance, by resort to implication in the 
same way as the terms Anantam s Satyam, etc. The seeker may 
investigate for himself this and other minor differences, 
distinguishing this view from others ] 

Thus the view outlined here, that the world of things 
is to be traced to Avidya, and as such the world fabricated 
by Avidya is strictly contemporaneous with its cognition, 
is consistent. That this is so is seen in the case of the 
rope-snake, shell-silver, the mirage or dream-world 

^ ^&m^ | (Ve. Si. Mu. tika-16) 

4.14.9. Further embellishment of Dnshtisrishtivada — 

DrisUtireva srishti 

Further embellishment involving a more detailed 
consideration of the situation may now be undertaken. 
The Veddntasiddhanfamuktavali (17) gives — 

SRftfWf ^ %^ Ml^fach | 

[If by the view expounded thus far that existence is 
contemporaneous with cognition, is meant that existence is 
merely cognition, it is acceptable to me as well, as not opposed 
to mine. If it is held that there is a difference (between the 
cognition and the cognised) pray, declare the proof thereof.] 

Is the proof, if it exists, perception, inference, S>ruti 
or presumptive evidence ? Of the two, viz., the knowledge 
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and its object, the 'object' is commonly regarded as 
being revealed by the knowledge of it. The difference, 
however, of the object from the knowledge is not tenable. 
There is no object which carries with itself any mark 
that it is different from the knowledge of it. A knowledge 
of object is not a knowledge of its difference from the 
object or vice versa, nor is the difference given as the 
object of any special knowledge; even if it were, that 
special knowledge will not be evidenced as different from 
the knowledge of it. Another knowledge would be 
required to cognise the difference between that and its 
object and so on ad infinitum. Thus perception is not a 
proof of this difference. 

If an inference — such as 'All knowledge, qua knowl- 
edge is different from its object, like any one or two 
accepted cases of such difference 5 — -is advanced as a 
proof, it may be asked as to whether this very inference, 
as a case of knowledge, is different from its object This 
is to ask whether the 'All 9 contains the very statement it- 
self If not, nothing is achieved, as one is confronted 
with the same regress If included, it will be a palpable 
case of knowledge being at once its own subject and 
object, which cannot be accepted. 

The Sruti which has its purport in non-difference 
only, can never be supposed to teach difference. 

It might be said that presumption adduces the 
evidence for the difference between the knowledge and 
the object. The object changes ; and for the perception of 
change, a stationary consciousness is indispensable. If, 
of two things, one changes and the" other is immutable, 
the things m question are essentially different : the change 
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of the one and the immutability of the other are untenable 
without their being different. This presumption would be 
acceptable if it were not concerned with knowledge, for 
at each stage it demands an apprehension of the together- 
ness of the object with the knowledge of it. Togetherness 
can only mean objective togetherness ; and since knowl- 
edge is not an object, this apprehension of togetherness is 
not available ; without this the presumption is inappli- 
cable. Thus the independence of object cannot, with any 
plausibility, be upheld. 

The Bhasya on the Mandukyakarika (4-67) says — 
The Anandagiritika on it is — 

s£ % JWMPkjjTh srrcfroig^i, ^TOrT^, *nft h^w^l, 

[One cannot experience ajar without the cognition of the 
jar, nor can one have cognition of a jar without the jar. In the 
case of the jar and the cognition of the jar, it is not possible to 
conceive the distinction between the instrument of knowledge 
and the object of knowledge. If it be asked as to what the proof 
is m respect of the jar, the answer cannot be that it is ' knowl- 
edge 3 as it is unwarranted Nor can the answer be that it is the 
1 knowledge of the jar 3 because of the reciprocal dependence 
involved. Therefore there is no possibility of the relationship of 
the revealed and the revealer between the (so-called) jar and 
cognition thereof ] 

There being no proof whatsoever in support of the 
difference between the cognition and the cognised, this 
universe, animate and inanimate, which appeared in 
consciousness is nothing but cognition. 
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JTcftfcf^lcflrfcf -=RM<^ II {Ve. St. Mu. 1 

This puts it in line with the common expericno 
respect of illusions. In the case of shell-silver, 
example, there is merely cognition £ as silver 5 altho' 
there is no silver, as the Sutrabhasya (4-1-4-5) points ot 

Again, there is experience of wild imagination of 
cognition of objects that are not there The Panca 
(XIII-96, 98) says— 

m m y«Mfftd sqq^ cjf|;^^T || 

sratsftn^ TOHRsfir tR^rofHR- II 

[Every moment there is the imagining of various so 
what is gone is gone, it does not come up again, so is 
worldly parlance outside More than in imaginings, what is 
speciality m the worldly things which are destroyed e^ 
moment ? Therefore, though this (world) may be perceived, 
idea of its reality must be given up.] 

Considering the case of dream, the Vivekacuddt 
says — 

[In the absence of external objects in the dream, the n. 
alone creates everything, consisting of the enjoyer etc , b) 
power. So too, there is no difference m the waking also, 
this is a flourish of the mmd.] 

and, S?fi&II& *ftf% %ftcT Mk^ K^mfeh j 
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[It is well known that there is nothing in dreamless sleep 
when the mind is still Hence the samsara is a creation of the 
mind and has no objective reality ] 

(The term manas, mmd, occurring in these lines must 
be taken to be the creative power 1 e., viksepasakti of 
Avidya as has been already pointed out.) 

It is thus amply made clear that there is nothing like 
the cognised apart from the cognition. Says the Vedanta- 
siddhantamuktavah (19-23) — 

strife w\m tfbm siaw^ \ 
«IdRHPt«iwi(d sfiN^r sprajrcrat II 

[Just as the dream-world which is really nothing but 
cognition, appears in consciousness, differentiated as the cogni- 
tion and the cognised, so too, the world of waking consciousness, 
of things animate and inanimate (is nothing apart from cogni- 
tion) 

Just as a piece of cloth really turns out to be mere non- 
entity m the absence of its component threads, so too this world 
of the animate and the inanimate, whose existence is mere 
cognition, is reduced to non-entity in the absence of Self. 
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As a rope, when vision is deceived, appears to be a snake, 
so, when the mind is deluded, Self appears to be this world. 

In Self alone, as locus, all this world, whose existence 
is mere cognition, takes its rise, persists and perishes ever and 
again. 

In the One without a second which is absolute Bliss and 
Pure, free from sin and all defects, appear, as if reflected, the 
three worlds whose existence is mere cognition ] 

The tika quotes the Togavasistha — 

|WT: ^Rifa^PcT crap: II 

[In that pure mirror of Consciousness are reflected all these 
things whose existence is mere cognition, as trees on the banks 
arc reflected in a lake. 

All this world is the mental sport of that One , and that 
One, although It constitutes the universe, does not lose Its 
character as the unity.] 

The Mandukyabhasya (4) points out that the waking 
consciousness, being associated, as it is, with many means 
(such as subject-object relationship, agency, instrumenta- 
lity etc,,) and appearing as revealing external objects, as 
it were, is nothing but states of mind. 

Thus the so-called existence of objects accepted in 
parlance, when analysed, turns out to be a case of mere 
appearance The production of one object from another 
would also be a case of superimposition only. In other 
words, creation or srsti means merely superimposition or 
adhyaropa, and lapse or laya means negation or apavada. 
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The Kaivalyasruti and the Kausltakisruti quoted already, 
when carefully considered in consonance with the Vaca- 
rambhanasruti are seen to be expressive of this point of 
view. Inferential evidence in support of this may be 
cited. For example — 

( Advaitasiddhantagurucandnka 6-6) 

[Just as dream which is obliterated m deep sleep is mere 
cognition, so indeed is the waking which is obliterated m deep 
sleep, mere cognition.] 

and fffqfo tytttMlsUH^ W&i § 

( Advaitastddhantagurucandi ika 6- 1 9) 

[ The pot is not different from the clay ; for, as a rule, the 
knowledge of its existence arises always along with the knowl- 
edge of the existence of the clay Similarly as the experience of 
the existence of the world in waking is seen invariably along 
with the experience of the existence of its cognition, as also the 
experience of the absence of both these in deep sleep is in 
evidence, the world is not different from its cognition, as made 
clear by Sruti ] 

These lines m the Mandukyakarika quoted already — 
^^f¥^^Kd *T f%3T% cRT: 2*T^ | (4-64) 
^frrteFffaT^ *T fap% rRf: %^ | (4-66) 
and the Bhasya thereon — 
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make clear that those that are objects of the mind of the 
dreamer have no existence apart from his mind ; likewise, 
those that are objects of the mind of the waking, have no 
existence apart from his mind. Those beings perceived by 
the mind of the dreamer have no existence outside the 
mind of the person who dreams about them. It is the 
mind alone which imagines itself to have assumed the 
forms of many diversified jivas and other things .. . The 
jivas, as also their objects, are not apart from the mind of 
the perceiver, since they are observed by the waking mind 
like thejivas etc , which are observed by the mind of the 
dreamer. 

This analysis makes it clear that instead of the view 
that creation is coeval with cognition £fs*WR3r it 
would be more appropriate to adopt the view that cogni- 
tion is creation — ?f|\^ *jfe: | The Siddhantalesasahgraha (2) 
gives — £fg\q f^^fe: wm de?& W^rWIc^ | 

apfeflOT ^FT^T: q^Rq^ giSS*?: || sfcT | 

Commenting on this verse, the AdvaUasiddhantaguru- 
candrika (6-8) says — 

sr»TTOfM«Tf5i®T KgTOT TJfPRf^q 3cT 3T?f- 
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[Like an object in dream, this world of waking that is 
directly experienced is the illusory cognition only ; so declare 
the wise, the experts who decide about the reality of the world 
in accordance with the Vacarambhanairuti etc The view that is 
to be given up is next mentioned * By jagat that is cognised is 
meant something endowed with parlance reality or apparent 
reality as distinguished from the previously mentioned illusory 
cognition ' is the view of others who, m delusion, entertain 
corrupt views because of their ignorance of the illustration of 
dream as mere cognition, which is the view of the Sastra which 
declares that the jagat is dissolved in deep sleep, etc.] 

4.14.10. Not Buddhism in disguise 

In this connection it may be pointed out that it is 
sometimes alleged that this way of reducing the entire 
world to the modifications of the mind is only Buddhism 
in disguise. But this is baseless, for, the dream analogy 
herein used points out that Atman is the ground of illusion 
and, as the Witness-self, is the constant perceiver of these 
mental modifications — two issues on which this prakriya 
differs vitally from Buddhism. Incidentally this does 
away with the positing of an aspect of the so-called 
parlance reality as the substratum of an illusion, a rope, 
for example, m the snake illusion. Similarly does it 
eliminate a very large number of postulates that were 
taken for granted in the view which accepts parlance 
reality. Also, this view of the world is verily m conso- 
nance with experience of the dream world i.e., £&f;$%^ ft 
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TOSfTI This is alluded to m the Sutra (2-1-9-28) SfTcqft ^ 
fqf%3T^ f| I (Because it occurs in the case of the individual 
self as well and creations of diverse kinds occur in cases 
of gods and others.) The Bhasya on it is — 

[Moreover, there is no occasion for dispute here as to how 
there can be creation of various kinds in the same Brahman 
without destruction to Its intrinsic nature, for, multiform 
creation within the one dreamer, without destruction to his 
intrinsic nature is declared m the Upanisad starting with — 
e There are no chariots in that state, no animals to be yoked to 
them, no roads, but he creates (concocts) chariots, animals and 
roads.' In the world also, it is seen, in the case of gods, 
magicians and others that various kinds of creation of elephants, 
horses and so on take place without any destruction of their 
nature Similarly even m the One Brahman, there can be 
diverse creation without any destruction of Its nature ] 

The Pratyaktattvacintamani (1-59) says — 

[In the dream, the only one witness-self, without a second, 
in spite of concocting multiforms, beings of various types, 
animate and inanimate objects, bondage, release, birth, death, 
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realised persons and the ignorant, and perceiving them never 
abandon's his own essence — Unity and Reality Even in the 
waking also it is exactly the same ] 

4 14.11 Dream analogy resolves every doubt 

It is thus seen that the best way of understanding 
drstisrstivada is on the dream analogy which resolves 
every possible doubt that might arise therein — 

sftd 0 ^^ | f Siddhaiitalesasangraha — 1 ) 

It is m this light that the Pancadah (VII- 1 72, 1 73) enjoins- 

[After directly seeing his own dream and seeing his own 
waking state, he must, without any remissness think about them 
both, every day again and again 

Contemplating for long the similarity between them (the 
dream and the waking states) in all aspects and giving up the 
sense of reality of the world m the waking state, he will not 
have attachment for it as before ] 

Indeed considerations of the parallelism between the 
dream and the waking state take one even further The 
latter half of each ol the two Mandukyakarikas quoted 
already and the Bhasya thereon say — 

m\ cf^S^^ ^cu^tTR^ || (4-66) 

[Similarly this mind of the dreamer is admitted to be the 

object of perception of the dreamer only (Therefore the mind 

of the dreamer is not separate from the dreamer himself ) 
17 
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Similarly the mind of the wakmg man is admitted to be the 
object of perception of the waking person only (Therefore the 
mmd is not separate from the perceiver.)] 

[Similarly, that mmd of the dreamer is again perceived by 
the dreamer alone, Thcrefoie there is no separate thing called 
mmd which is apart from the dreamer himself 

That (waking} mind again having the characteristic of 
perception of jivas is non-different from the perceiver of the 
waking condition because it is seen by the perceiver as is the 
case with the dream mind ] 

That is, just as the cognised is non-different fiom 
the cognition, the cognition of the nature of mental 
modifications are non-different from the Witness-self 
which in substance is the undiluted Consciousness par 
excellence, the Self-effulgent. The Siddhantalesasahgraha 
(2) quoting the smrh (already referred to) ^H^qifaTgi — 
^gq. is commented upon in conformity with this higher 
standpoint — 

fSrersrera q^^fg^mrr Jtesswrcra croM^rm^- 
ErfeRsrf. i i ^hkt^ #jbkm$ , 1 faster ^ ' 

[Cognition means the Self-effulgent Consciousness Itself. In 
the above smrti, ' this ' means the perceived, ' object ' means the 
object existing independently of its cognition 'Those with 
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impaired vision ' means those whose knowledge is defective 
because of fallacious reasoning Thus the wrong-sighted, being 
deluded, see this world as having an existence apart from that of 
Consciousness Thus by negating the view of the difference m 
Existence, the latter half of the verse establishes one and the 
same Existence for both of them. The word 4 and s shows that 
Srutis like ' All this is verily Consciousness ' are also to be 
taken m addition to the smrti ] 

That this view is that of the Sruti and the Bhasya is 
shown m the Ratnaprabhatika (Su. Bh 1-3-8-30) which 
says that, because there is nothing like unknownness m the 
case of this world of mere imagination, as in the case of 
a dream, creation and destruction would mean cognition 
and non-cognition — ^jfg^R Here it is asked — 

ir&rcqVrftk iffim to** oft drc qfeftfir wgw* » 

(Advaitasiddhantagurucandrika Chap 6, P 267) 

[How is it held that cognition is creation when it is 
appropriate to maintain that it is only the rise of cognition that 
is creation, in conformity with the usage of the word adarianam 
as a synonym for the term darsanapradhvamsa accepted as denoting 
the destruction of cognition that is the world ? ] 

The answer given therein is — 

*m0[ swthtitht^ cTsitei i apqin deftest *rftr- 

^Pfo ^ i suit srwftera gsfajras^fa 

* 
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[It is because there is no lapse of time between cognition 
and its origination unlike that between cognition and its 
destruction 

Otherwise, in accordance with the usage c Gaitra goes 5 
wherein the act of going is to be regarded as inhering in Gaitra, 
' cognition arises ' would have to be understood in such a way 
that the property of cognising inhering in the cogniser, must, in 
order that origination may inhere m it, be deemed to be in 
existence before its origination, and, if so, it cannot at all arise 
thereafter. 

Therefore, just as in the case of the experience given 
expression to as 'cognition is destroyed the destruction of 
cognition should be deemed to inhere m the cogniser, the origi- 
nation of cognition must also be deemed to inhere m the 
cogniser 

Otherwise, the arising of cognition would inhere in cogni- 
tion and its destruction m the cogniser, which is inconsistent. 

Thus when it is said 1 cognition arises ' cognition is 
destroyed it is to be understood that it is the cogniser who 
takes the form of cognition and who is also the locus of its 
destruction (i e , the substratum of either) ] 

4.14.12 World is naught 

Thus the cognised has no existence apart from 
Consciousness The Mandukyakankas (4,47-5 2) illustrate 
this by the motion of the firebrand — 
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ff clefts^ f%^qr-5Cr=5T ^Pcr a || 

?T i%fT%RcT %Riq; ^sqWRT^ncT: I 

[Patterns, straight, crooked etc , appear to be put up when 
a firebrand is in motion , the same firebrand, when not in 
motion does not give rise to them These appearances do not 
come from elsewhere. They do not go elsewhere from the 
motionless firebrand nor do they enter into the firebrand itself 
They do not emerge from the firebrand as they have no substance 
whatsoever. 

Similarly, appearances such as those of the perceiver, the 
perceived and the like are due to the activity, as it were (because 
of Avidya), of Consciousness Consciousness, when not active, is 
free from all appearances of birth etc , and remains changeless 

These appearances do not come from elsewhere. They do 
not go elsewhere from Consciousness nor do they enter into it. 
They do not emerge either, from Consciousness, as they have no 
substance whatsoever ] 

The Togavasistha (V-78-1, 2, 3) also gives the same 
illustration and others as well — 
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[Just as the wheel of fire winch is not there is seen as 
though it exists because of the i evolving of the firebrand, so docs 
this non-existent world appear to exist because of the activity of 
the mind 

Just as a whirlpool appears as if different from the whirling 
water, so does this woild appear to exist because of the activity 
of the mind. 

Just as the non-existent things like the form of a peacock 
feather or a cluster of pearls appear to exist in the sky because of 
the quivering sight (due to glare), so does this non-existent 
woild appear to exist because of the activity of the mind.] 

The situation is expressed succinctly thus — 

srrsrpTiH ^wra srcstww sfo ^ l 

( Mandukjakanka 4-45 with Bhasya) 

[What is that entity — the ultimate Reality — which is the 
Substratum of all false cognitions as origination, etc 7 It is 
thus replied — Consciousness which appears as being born, as 
moving or taking the form of matter, is really ever unborn, 
immovable and never an object of parlance. It is secondless and 
quiescent.J 

Sn Vasistha says — 

(Yo. VS. Ill- 14- 1) 
[Thus the so-called world of cognition starting from the 
ego, is naught, for it never originated ; and that which exists is 
verily the Supreme alone.] ! 

4.14.13 Jivahood is naught 

The same situation^ holds in respect of the so-called 
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jrva which concoction is at the root of the world-concoc- 
tion — 

( Mandukyakankd 2-16) 

as has been already said. 

q^^TST^N^ sftecU %cf{% | 

(Yo. Va. Ill- 14-2) 

[The All-pervadmg Self-effulgent Supreme assumes by itself 
the jivahood as it were, like the water m the still ocean forming 
into a whirl.] 

(Yo. Va 111-14-10) 
[From this jiva arise, as it were, many other jivas like many 
flames from one, in waking as in dream ] 

In respect of all these say the Mandukyakankas (4-68, 
69, 70)— 

cfqi sftsrT 3T*?l # *re£c! ?T *f3f% ^ |J 

m\ sftsft srrea f^sfq ^ i 

cT^TT #H* 3T*ft m ?f ^PcT ^ 1 1 

[As the dream-jlva, magician's jiva or the artificial jiva 
(brought into existence by incantation, medicinal herb etc.) 
comes into being and disappears, so also all jivas (including the 
percciver-jiva) appear and disappear ] 

The Bhasya says jivas such as human beings, etc., 
seen in the waking state, though really non-existent, arc 
merely the imagination of the mind — 3*TT ^^((V^ 0 !! 
SffiOTRT fxraR+feMHWMT In answer to the question 
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posed by £>ri Ramacandra regarding the number of jivas, 
the reply given by Sri Vasistha is — 

Hgffa OTRftsr % & II 

(Yo. Va. 111-14. 18-20) 

[There is not even a single jlva; where then is a possibility 
of a host of them ? What you have said is similar to saying that 
the horn of a haie flies up and moves. Raghava * there is 
neither a single jlva nor multitudes of them. Whichever may 
be regaided as the meanings of the term jlva accompanied by all 
other concoctions, they do not at all exist May this conviction 
be established ihmly m you ] 

4 14.14. Atman alone "Is" 

Giving the purport of the Sartraha m biief, as pointed 
out by Ratnapi abhavyakhya , Sri Sri Acaiyapada says (Su. 
Bh. 1-3-5-19)— 
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gg^ft (sr. tj. 1-1-11-30) fsnf^n I 

[There are other doctrinaires as also some of our Vedantins, 
who are of opinion that the individual soul as such is real. To 
the end of refuting all these speculators who are opposed to 
complete realisation of the unity of Self, this Sdrirakasdstra has 
been set forth whose aim is to show that the Supreme Lord is 
but one, ever unchanging absolute Consciousness , but like the 
magician. He appears diversely through Maya that is Avidya 
and apart from Him there is no other Consciousness Here the 
idea is this — c To the Supreme Self which is eternally pure, 
intelligent, free, ever-lasting, unchanging, one, unattached and 
without form, the opposite characteristics of the individual soul 
are erroneously ascribed, just as surface, blue colour, etc , are 
ascribed to ether. I shall remove this superimposition by 
means of Vedic passages which are supported by logic and 
establish the unity of Self and also demolish all theories of 
duality'. Thus Bhagavan Badarayana establishes the difference 
of the Supreme Self from the individual soul, but he does not 
mean to establish that the individual soul is distinct from the 
Supreme, though he simply restates the popular notion of the 
difference of the mdividual soul fancied because of Avidya. It 
is only in this manner, that the injunctions regarding the rites 
which stem from the reiteration of the concocted agentship and 
the experiencership imagined as natural, do not become 
contradicted What is sought to be established, the purport of 
the Sastra, is the absolute unity of Self shown by the Sutra 
(1-1-11-30) 'But the instruction proceeds m accordance with 
the Sastra, as in the case of Vamadeva 5 .] 

The above text of the Bhasya, by using the words 
Avidya and Maya synonymously serves to dispel the 
notion that they are different ; the use of both the words 
together is to emphasize on its two aspects, viz., conceal- 
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ment and concoction To convey that it is Brahman alone 
that is involved in transmigration and not any jiva as 
distinguished from It, is the end and aim of the Sanraka. 
If it be asked as to why the Sutrakara speaks of Brahman 
as different from jiva, the answer is that it is to convey 
firmly the idea of the transcendence of Paramatman. If 
this transcendence is not firmly grasped, even though the 
non-difference is declared, the notion of transmigration 
in respect of jiva would not be dispelled. Even though 
the substratum is different from the superimposed, the 
superimposed is no other than the substratum The 
erroneous notion that the Sutras do not speak of identity 
is dispelled by pointing to the Sutra quoted and others 
such as srTc^fcT Jn^lf% ^ (Br. Su. 4-1-2-3). But 

the Upamsads acknowledge Brahman as Self and also 
teach to realise It as such. 

It is thus clear that the existence of all duality is 
indeed the existence of Self and no other, all the world is 
seen and heard (i.e. known) when Self is seen and heard 
(i e. known). 

an?ro§* tew tfTfr frpsn ^er^rr: i 

(Ve. Si. Mu. 56) 
This is in accordance with the $ruti (Br. U. 4-5-6) — 

Thus everything is accounted for on the basis of the One 
Existence only, Ekaiva satta, the Atman. Even the notion 
of apparent reality, the pratibhasikasatta , is dispensed with. 
The superimposed, aropita, has no existence apart from 
the Substratum, Adhisthana^ the- Consciousness. 
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SfTfr #TST^r HF^T #^13:3 I (Vicarasagara, P. 220) 
The Togavasistha (Vicarasagara i P. 221) says — 

[There is neither bondage nor liberation for anyone, at any 
time, anywhere. All is verily Atman, the Peace Supreme. This 
alone is clearly the right knowledge ] 

This is in tune with the Sruti (Mandukyakanka 2-32) — 

[There is neither destruction nor origination, neither a 
bound nor a struggling soul, neither a seeker after realisation 
nor a liberated one — this is the absolute Truth.] 

It is readily seen that this is an expression of the Ajativada, 
non-origination, expressed by the Mandukyakanka (4-71)— 

[No jiva is ever born ; there is no such possibility. This is 
the ultimate Truth — nothing whatsoever is ever born.] 

Therefore — 

f^#rc few sftRm^ N 

(Mandukyakanka 4-72) 
[This world of duality characterised by the perceiver and the 
perceived is verily an act of the mind But, from the stand- 
point of Reality it is declared as eternally unattached, as nothing 
like an object ever exists.] 

It is thus obvious that citta which is another name 
for the viksepasakti, Avidya, conjures up, as it were, the 
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states of waking and dream, i.e., Substratum, the Self- 
effulgent Atman is shown to be otherwise 

faNnrifr srmsfe^ ^rsrareraT j 

(To. Va VII. 105 ftka) 

There is no difference in essence i.e , the content, the 
substratum, between the waking and the dream The 
citta has no existence of its own apart from that of the 
Substratum, as has been made clear already in the karika 
containing the line ?JT =3" T?nrr *T So the Sruti quoted 

by Upanisadbrahmayogin m the ftka on Mandukyakanka 
(4-67) 

[This world does not exist at all, neither is it originated nor 
sustained. Mmd is spoken of as the world. It never is, verily, 
it never is ] 

4.14 15. Apavadadrishti 

It is thus abundantly clear that expressions employed 
in connection with the so-called world of waking or of 
dream, are empty, vikalpa, like e the barren woman's son'. 
In reality what is experienced as the world is the Self- 
efFulgence of the All-pervading Shine that is one's Self- 

(To Va. VII-105-5) 

In this connection, the Vedantasiddhantamuktavahttka (56) 
may be cited — 
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[He, who, desiring to secure liberation — the non-dual 
Atman which alone remains — understands by enquiry at the feet 
of the Acdrya that the entire world has no existence apart from its 
cognition, and secures the firm conviction that it is the Inner- 
most Self alone that illusorily appears as the world and there is 
nothing like the world apart from It, to which either of the two 
views — the first, recognising only one existence in respect of the 
cause as also the effect, according to which the existence pertain* 
mg to the entire world is that of the Innermost Self alone , and 
the second m which the world is devoid of even the apparent 
reality posited by ignorance and has no existence apart from that 
of the Consciousness — lead and thus free from the threefold 
limitation, revels m His own Atman alone, to that Mahatman I 
offer obeisance in millions.] 

The Sahksepasariraka (2-89) in respect of the seeker 
who has attained such heights in the course of his spiritual 
evolution is — 

[When the mind is not free fiom desire (for enjoyment here 
or hereafter) one considers the world to be the transformation 
of Brahman, when his mind is free from sm, he regards the 
univej^c as the transfiguration of Self On the other hand when 
his mind becomes steady, he sees the Supreme Self which is free 
from duality ] 

/ That the verse — ^re<3>TO"€feOTr of SanhsepasanraKa 
(2-83) quoted already can be understood from this higher 
standpoint has been shown by Sn Madhusudanasarasvati- 
pada in his commentary — 
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[The third or the last of the viewpoints does away with the 
vivartavadp which is opposed to the view that the universe is real, 
by holding that it is unreal This is the viewpoint held by the 
seeker at the highest level of competency , it is the direct means 
for liberation as it annuls all illusion of duality , and its only 
concern is Atman, the Bliss incomparable Hence it is regarded 
as the best viewpoint 

Or the vivartadrsti which shows up, however faintly it may 
be, something other than Brahman, and to that extent, conceals 
the one Reality which is unalloyed Self-effulgent Bliss, is also of 
the nature of an illusion This is sublated by the present view- 
point, the apavadadrsti And as such it is regarded as the highest 
of the three, being in the closest proximity to the knowledge 
secured by the Mahavakya ] 

Thus the Great Dream of parlance does not include 
merely the world outside of oneself, it also includes one's 
individualised existence, the causal ignorance and the 
very saving knowledge that dissolves this ignorance 
When this Dream goes, no problem remains. One is just 
free from the illusion of duality So the Mandukyakarika 
(1-16) quoted already says — 

3RrftHrw §at *ffa: vt^m \ 

The recognition of the parallelism between the dream and 
the waking states, nay, their non-difference, leads to this 
culmination That is why the Sruti speaks in terms of 
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spft^HF: (Ai. U. 1-3-12). Commenting on this Sruti, 
Sri Vidyaranyacarana says — 

{^^R^pq^4jcR2? ^Ffx^w xrmm f^rftcT aggjarat i a^rr- 
gtesffeq' ^ret^sfq- ^eFTftran ^t^t: i 

[The objection — that all the three are dream states is not 
appropriate, since the waking and the deep sleep states are 
different from the dream— does not stand , because they have the 
dream characteristics* The dream has the characteristics viz., 
concealment of the existing reality and showing it as otherwise. 
The wakmg and the deep sleep states also partake of these 
characteristics viz } concealment of the existing Reality that is 
Brahman and showing it as jiva which is otherwise. Therefore 
even though only one of these states is well known as dream m 
parlance, going by the characteristics all the three fall into the 
category of dream ] 

The Mandukyakauka (1-15) also mentions the same — 

Fmi$ crct: sfm gfft q^«$ II 

['Dream* is the wrong cognition of Reality , * sleep ' is the 
state in which the Reality is regarded as unknown. When the 
erroneous knowledge (regarding Reality as ignorance or 
ignorance along with its products) in these two disappears, the 
' fourth ' (Reality as such) is realised.] 

The hymn itself speaks of this in the lines ^ STPTfcT (8) 
along with JTFCTqfonfe: (8), ^TTOTfct (9), HMfa»3H 
f^JSRTf (9) the importance of which is now realised Sri 
Sri Gaudapadacarya says succinctly in his kankas — 
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mi sgfts {Mr \\ (2-31) 

[Similar to dreams and illusions or a castle in the air is this 
universe viewed by adepts in Vedanta.] 

The hymn itself gives expression to this point of view and 
the concomitant realisation as well in the opening 
stanza — 
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5 SECOND STANZA 

SRlGURU AS CREATOR — ' MAYAVl VA 5 , 'YOGlVA' 

5.1 Vichara till Realisation 

In elaboration of the first stanza, the rest of the 
hymn endeavours to establish that there is nothing like 
the universe ; what appears as the universe is Brahman 
alone Likewise there is nothing like jsva ; what is regarded 
as jiva is Brahman alone The enquiry that has been 
undertaken is to be pursued till it culminates in such 
realisation The Pancadah (VI- 12) and the tlka thereon 
say — 

[Therefore one must always enquire about the universe, jiva 
and the Supreme Self. When the existence of jiva and the 
existence of the universe are negated, Self alone remains ] 

^'leTlRxlK: efitqgstfcf s^RTf^ cT%q^T q^NI^IW 

[Let the enquiry be regarding the Supreme Self as It remains 
over in the liberated state as the fruit thereof But of what use 
is the enquiry m respect of jiva and the universe •* The reply 
is — it is of use m negating both of them so that the Supreme 
Self alone remains over.] 

5.2 1 Creation of the Universe — Inference or Postulations only 
Resort 

The second stanza proceeds to consider the problem 
in so far as it pertains to the universe by taking up the 
question of c creation'. 

Every school of thought which attempts at under- 
standing as to what the reality behind this world of 
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experience is, takes up for consideration this question of 
creation or origination of the universe in whatever manner 
it may be termed. Such an attempt on the part of an 
investigator stems from the belief that reality is simple 
and far removed from the complicated set-up as experienced 
in connection with the phenomenal world. There is 
also the view that complications have set in continuously 
in course of time and therefore it is profitable to focus 
attention on the origin of the entire process. It must be 
noted, however, that the origin as such or the process of 
origination of the maze of phenomena is not directly 
accessible for observation. Perception as a pramana is thus 
of no avail in this case. It is therefore that the investi- 
gators resort to the use of inference or postulation. 

5.2.2 Paramamiyada 

The Manasollasa gives a succinct account of some of 
these systems and proceeds to show their untenability as 
has been done in the Sutrabhasya. Taking the case of the 
Paramanuvadins , the Bhasya (2-2-3-12) says — 

-4. 
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[This doctrine originates thus — In common experience it is 
seen that such things as cloth etc., which are possessed of parts, 
are produced from such things as yarns etc , m which they 
inhere and which are helped by the quality of conjunction. On 
the analogy of this, it is concluded that all things that are 
composed of parts are produced from those respective things m 
which they inhere and which are helped by the quality of 
conjunction. That thing now, at which the distinction between 
the whole and the parts stops and which marks the limit of 
division into minuter parts is the paramanu. Again, this whole 
world with its mountains, oceans and so on is a composite 
thing, and being composite, it has a beginning and an end. An 
effect cannot be produced without a cause , so the paramamts are 
the cause of the universe; such is Kanada's doctrine Now, 
noticing these four elements — earth, water, fire and air — to have 
parts, the paramamts ai e construed to be of four kinds Since 
the paramanus stand as the farthest limit of minuteness, so that 
there can be no further division, therefore the limit of the course 
of destruction of the earth etc., is only as far as the paramamts ; 
that is the time of dissolution. After that, at the time of creation, 
some action starts in the paramanus of air under the influence of 
adrsia That action unites the paramanu in which it inheres with 
another paramanu. Thereafter originates air through a gradual 
process starting with (the production of) dyads In a like 
manner are produced fire, water, earth ; likewise also is produced 
the body, together with the sense organs. In this way the 
whole universe originates from paramanus. And from the 
(qualities of) colour etc , inherent in the paramanus, the colour 
etc., of the dyads etc , are produced just as it occurs in the case 



^arns and the cloth. Such is the view-point of the 
; of Kanada.] 

okhyavada 

respect of the Sahkhyavada y the Sutrabhasya 
I) says — 

S^tott^ HiwRrg ^PRi^ra fW%3&T Rshiwnr sre&r 

e Sankhyas opine thus — As it is seen in the world that 
ates and other modifications which remain invariably 
:d with clay as their common substance, originate from 
rial cause, clay, so all the different products external or 
which remain invariably associated with pleasure, pam 
tsion, must spring from a material cause constituted by 
, pain and delusion Pleasure, pain and delusion in 
snerality together constitute the three-fold pradhana 
r ajas and tamos). This pradhana which is insentient like 
sjages in activity by undergoing diverse transformations 
latural impulsion for serving a sentient soul, purusa (by 
lg enjoyment or liberation). So also the existence of 
•y pradhana is inferred from other grounds such as 
m (of the effects) etc.] 

hese two systems have been dealt with in the 
Uasa (II. 1-8 and 20-30). 

)tber Vadas 

nong the others mentioned therein m the tika (II- 8) 
Svabhavavadins t Sunyavadins, Saivas^ Taugas and 
kas, some that accept Is'vara as only the efficient 
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cause are also considered (11.31-43). The Sulrabhasya 
(2-2-7-37) refers to them in these terms — 

[This unvedic conception of IsVara takes various forms. 
Some, following the Sankhya and Toga tenets, assume that 
IsVara who is the ruler of pradhana and puru§a is merely an 
efficient cause, and that pradhana^ purusa and Kvaia are of 
mutually different nature. The Mahefvaras (Saivas and others), 
however, maintain that the five categories — effect, cause, yoga, 
ritual and end of pam — have been taught by Paiupatt^ the IsVara, 
for the removal of bondage of the creatures IsVara is described 
by them as the efficient cause. Similarly there are some, 
Vaisesikas and others who, somehow in tune with their systems, 
speak of Isvara as the efficient cause.] 

Each one of these systems postulates its own principle 
of causation. Some of these are referred to in the 
Anandaginya on the Aitareyabhas ya (1-1) — 

[The 'chance* theorists are of the view that the effect arises 
without any cause; the Naiyayikas, that a totally new thing 
which was not already m existence comes into being; the 

Sunyavadins maintain that both cause and effect are void 

The Pannamavada of the Sankhyas and others holds that an effect 
that was already in existence, manifests.] 
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Also by having recourse to an inference of the 
type— 

tWT 3T%d^4KW'-hi 3T%cRrP^rT^TT *T: 

mrnw sRrfMf fwfc m& h cT^qKR"^ ss;, m\ ^f^r- 

(Manasollasattka II-l) 
[Things (of the world) under discussion have an insentient 
entity for their material cause as they are seen to be invariably 
associated with an insentient entity; since what appears in 
respect of its existence as invariably associated, is seen to be its 
material cause, just as the pot which appears invariably 
associated with clay has the clay for its material cause.] 

it is held by many that the material cause of the universe 
must be insentient, 

5.2.5 Refutation of these 

The Tattvasudha , referring to the Naiyayikas and the 
Sahkhyas says — 

[The four types of paramanus that are eternal, orgmate the 
world and hence (as such) the world mheies in them Or, 
the insentient pradhana itself constituted of the three gtrnas has 
transformed into the world ; it is in this that the world subsists 
m reality.] 

and proceeds to expose the inconsistencies involved in 
them — 
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c%gqrq%: ? Wfl3$# OT^I^Icf,, *m%WG ^HqfWtT- 

[Indeed the Paramdrwarambhavada does not stand scrutiny, 
since partlcss as they are, by all-round conjunction the formation 
of an enlarged body cannot be comprehended , the cause-effect 
relationship is impossible between what arc different as the cow 
and the horse, and effect that is previously non-existent like the 
horns of a hare cannot be conceived to arise ; if a totally different 
effect is produced, there is the contingency of the weight, etc., 
being doubled , there is no valid proof for the existence of 
paramamis , the rule that the effect-substance is generated from the 
cause-substance that is of inferior dimensions is not seen to hold, 
as for instance, in the case of threads generated from a large 
lump of cotton. 

Nor docs the Pradhanaparmdmavdda stand scrutiny' since the 
pradhana that is insentient will not be able to produce effects 
without being activated by a sentient being, as, in the world, 
the chariots, etc , are seen to move only when presided over by 
a sentient being ; there is no valid proof for the existence of 

pradhana, the Sruti 'Unborn! % referring to the 

avyakrta from which arise fire, water, earth, etc., and not to the 
pradhana of the Sdnkhyas.] 

The Anandaginya quoted above says further — 
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[The system which denies cause is defective, for if it be so 
milk etc , would not be sought for, to produce curd etc. The 
system which denies the prior existence of an effect is also 
defective because of the contingency of what was non-existent 
becoming an existent like the arising of even the horns of a hare. 
Also, in the Parinamauaddy if the effect is already there in the 
cause, the functioning etc., of the causal set-up like the potter 
etc., would be m vain. If the effect does not have a prior 
existence, then the transformation of the type of change m state 
of cause would be inexplicable ; if the effect does not have an 
existence subsequent to its arising, there is the defect of its being 
unfit for parlance, as also that of the inexplicabihty of its being 
perceived. The system which accepts prior non-existence as also 
posterior non-existence would suffer from the defects pointed 
out in both cases.] 

Again, it cannot be that, like the potter operating 
with external instruments upon an external material 
cause, Is'vara is merely the efficient cause of the universe, 
for none can operate upon things external to himself 
without himself undergoing change. Like other operators, 
He should have been endowed with a body, which would 
make Him liable to decay. To avoid this absurdity, the 
Vaisesika, for example, may say that Is'vara as belonging 
to the category of Atman (a dravya) has the nine special 
qualities viz., intellect etc., inherent in His nature i.e., 
independent of a body. But this would lead to other 
absurdities — Endowed as He is with eternal will, He 
should constantly be engaged m the creation of the 
universe ; in the absence of all cessation of activity, 
samsara would never cease; the teaching as to moksa 
would b*» " va& md the Sastra would be of no purpose. 
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So says the Manasollasa (II. 53-55) — 

These topics as also the inconsistencies m respect of 
these schools and others like the Bauddha, Jaina etc., are 
discussed elaborately in the Brahmasutras (2-2) and the 
Bhasya thereon. The Sutras are indicative of the verdict 
dismissing the aforementioned vadas — 

WWR, I (2-2-1-10) 

[And, the Sdnkkya doctrine is incoherent because of the 
contradictions involved.] 

3TCfWM^H^8cff | (2-2-3-17) 

[This ( Paramartuvada ) is to be entirely ignored since it is 
not accepted by the worthy.] 

H^isgqq%^ i (2-2-5-32) 

[Besides, (the Bauddha view stands condemned), it being 
untenable from every point of view ] 

^kRto^I^I (2-2-6-33) 

[The Jaina view is not right since the presence of contra- 
dicting attributes in one and the same thing is impossible.] 

^rarrasrsrra; l (2-2-7-37) 

[For the Lord there can be no creatorship for that leads to 
incongruity.] 

5.2.6 Creation defies speculation — Sruti the only Pramana 

It is thus clear that the solution of the problem is 
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beyond human ken It must be realised that what is to 
be accounted for, viz., this universe 'Idamjagat 3 is too 
formidable for any one, however intelligent, to bring it 
into the fold of speculation. As S5n Sn Acaryapada points 
out in the Sutrabhasya (2-2-1-1), — 

[This entire world that is experienced, appears as external 
in the form of earth and the other elements fit for enjoyment of 
fruits of various actions, and as pertaining to the individuals in 
the form of bodies belonging to different species, possessing 
definite arrangements of organs, being therefore seats of 
experiencing various fruits of action. Such indeed is this world 
of which the intelligent and the most far-famed architects 
cannot even form a conception.] 

The riddle of origination of the universe is too pro- 
found to be solved by having recourse to inference or 
postulation. Even if these were to point to a sentient 
cause, it cannot be decided as to whether one sentient 
being or several are involved in the process of creation as 
they have to go by what is seen in experience ; and this 
points to the participation of many in the fabrication of 
a structure like a mansion or a chariot etc. Also, there 
is this difficulty that, when the mere effect that is the 
universe is cognised but not its cause, it cannot be 
ascertained as to what the cause is and how it is related 
to the universe. Nor can the claim that the arguments 
are backed by the authority of the scriptures composed 
by omniscient teachers be entertained because of the 
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reciprocal dependence involved as between the authority 
of these senptui es and the omniscience of the authors as 
the Sutrabhasya (2-2-7-38) points out — 

Sct^swcewtw KHWHsra^ ^mwm 

Thus these vadas are untenable and are termed as — 
^ife^r^c&feclil [concocted by each according to his 
intellectual equipment] by the Uha on stanza 2 of the 
hymn. However, as has already been pointed out, m 
all matters falling outside the range of sense percep- 
tion etc., Sruti is the only pramana. 

It is therefore that the Svarajjasiddht which gives a 
succinct account of these vadas says — 

Hffi suffer * Sufi* mm ftflfcft mm% 

TOTWWT^ gferf^TCKTORRSl forWUI (1-16) 

5 2 7. Sruti on ' Creation 5 — Brahman-Atman, the Material and 
Efficient cause as well 

The stanza, therefore, proceeds to consider the 
question in the manner of the J>ruti. The Taittiriyasrutt 
(3-1) for example, says — 

m pnft *j;mfi sTfzr-a srrmSr #rf% qtsFFmfo- 

[Whence these beings are born, in which, when born, they 
abide ; and towards which they proceed and into which they 
merge , that seek thou to know ,* that is Brahman ] 

with the sentence STr^m^T gfercnrft ^enft [ Verily 

from Bliss alone are these beings born] determining the 
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sense of the passage. Referring to the deep sleep state, 
the Mandukyopanisad says — 

ft ^jihi^ i 

[The third Pdda is the prajna whose sphere is the state of 
deep sleep, m whom all experiences become unified, who is verily 
a mass of Consciousness entire, who is full of Bliss who 
experiences Bliss and who is the doorway leading to the 
knowledge of the two other states This is the Lord of all , this 
is the Knower of all , this is the Inner Controller , this is the 
Source of all, and this is That from which all things originate 
and m which they finally disappear.] 

Other Srutis declaring the creation of the universe 
from Self such as — 

have already been quoted. Also says the Bhasya on the 

Sutra (1-4-4-14) — sjiROjc^ ^T^RN^S W^l^sfe I 

[Brahman is presented by all the Upanisads, for as the 
cause of ether and the rest, Brahman is spoken of m all 
Upanisads just as It is, in any one of them ] 

sfiRGTc^T sqqf§;g: cTTPJff qcf ^PffT^^fq ssqfe^ra i 

[Just as the Omniscient, the Omnipotent, the Self of all, 
the One without a second is declared in any one of the Upanisads, 
so, in that very way, is that One declared in the other Upanisads 
as well ] 

The Bhasya says further — 
cTWTT c Hc*T ffFWRT TO 1 (% 2-1) ffe I 3f5T cTl^ 
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1 3f Wl JTSTTW 5 ( 2-6) ^IcHfosROT 5TgWTTg?I*R?r 

ft^& — st*^ra srrtfNfeifofte^' (sr. 6-2-1), 
* erl^cr *f $rarrcqf?r i cr%^s^cr i ' (®i 6-2-3) ffr | 

^pg^l' (*t 1-1-1) ^ 1 qsRTtffa^ SfiROTWr- 

[For instance, there is the &ruti 'Brahman is Truth, 
Knowledge, Infinite* Here by the word knowledge' and by 
speaking of 'desiring by It' m a subsequent passage, J§ruti affirms 
It as Consciousness , and l£vara is spoken of as the cause by 
virtue of not being dependent on others. By using the word 
Self with regard to Him subsequently and by placing Self 
successively inner and inner m a series of sheaths beginning 
with the gross body, He is shown to be the inmost Self of all 
Again, by teaching how Self became many, in the passage 'May 
I be many, may I be born', the 6ruti speaks of the non-difference 
of the mutable created things from the Creator Again, m the 
passage 'He created all this whatever there is' by declaring the 
creation of the entire universe, the 6ruti asserts that the Creator 
alone, without a second, existed before creation. The 
characteristics by which Brahman is known here as the cause 
are exactly the same as those by which It is known in the other 
Upanisads as well — ( In the beginning, O amiable one ' All this 
was but Existence (Brahman) One without a second', 'He 
deliberated, " I shall become many, I shall be born", He 
created light' Similarly 'In the beginning all this was but 
Self, One without a second Nothing else winked He deliberated * 
Let me create the worlds' In this way there is no disagree- 
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merit about the Creator since the texts of this kind which 
ascertain the nature of the cause are not at variance m any of 
the Upanisads ] 

The study of the Bhasyas on the last two Srutis 
mentioned herein is advantageous. The Bhasya on the 
Aitareyopanisad (1-1-1) — 

[Aum, in the beginning all this was verily one Atman alone 
None other was there to act He bethought Himself 'Let me 
create the worlds'. And He created all these worlds ] 
says — 

jtt^^ fear T fofesfq ftq^ fafaq^ siTqrcsrfercsr | 
i ?r cTg:^ ar^wsr: fefefq q?cj i f% afif ? 
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#T I tffe3*terSTI5fft 3TfcJT^ 5Tm^& 3TsqTfia an^TOPff^I^ 

[Atman is so called because He is pervading, destroying and 
unlimited as well , this Atman is Paramatman who is Omniscient, 
Omnipotent, free from all the characteristics of samsara such as 
hunger etc , of the nature of eternal purity, wisdom and 
freedom, unborn, undecaymg, imperishable, immortal, unfear- 
mg and without a second It is verily so. This which has been 
described previously as being differentiated by name, form and 
activity, viz., the universe, existed as 'one Atman only, at first, 
i e., before its creation 

Then, is He Himself now non-single ? No. Then how is it 
that the term 'was' (past tense) is used? The reply is, that 
though even now He alone exists, yet there is a difference. 
Before origination, the world which was undifferentiated by 
name and form, undistinguished from Atman, cognised only as 

wm 

Atman, and conveyed by the single word Atman is now, because 
it is differentiated by name and form, cognised by several 
notions and conveyed by several words as also by the single 
notion and the single word Atman , this is the difference. For 
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example, before it is differentiated from 'water' by a name and 
form, 'foam' was cognised only as 'water* and conveyed by 
the single word 'water' When it is differentiated from 'water' 
by the name and form then 'foam' is cognised severally as, and 
conveyed by several words, 'water' and 'foam' as also by 
the single notion and the single word 'water' There existed no 
other operating or functioning entity besides Atman, nor any 
other Like the pradhana (primordial matter) of the Sankhyas s 
falling tinder the category of insentient existence and regarded 
as independent, or like the paramamis of the Kanadas^ no entity 
whatsoever other than Atman existed What then ? Atman 
alone existed , that is the import of the text. 

He, Atman, being Omniscient by nature and One only, 
cogitated thus — 'Let me create the worlds'. How then did He 
perceive, before creation, there being neither a body nor the 
senses ? This is no blemish, because of His Omniscience by 
nature To the same effect is the Sruti, 'without hands and feet, 
He runs and grasps' etc With what object ? The answer 
is — 'Let Me create the worlds Ambhas etc , the regions where the 
fruits of deeds performed by the creatures may be enjoyed', 
thus He cogitated 

Having cogitated thus, He, Atman, created these worlds just 
as m parlance an intelligent carpenter or some other workman 
having contemplated 'I shall build such types of mansions' 
builds them thereafter It is no doubt true that a carpenter 
etc , build a mansion etc , with the aid of appropriate materials ; 
but how can Atman who is without such materials create the 
worlds ? There can be no such objection The undifferentiated 
name and form which are none other than Atman, which are 
designated by one and the same name Atman, which is like 
the foam as undifferentiated from water, become the material 
cause of the world which is like foam differentiated from 
water. Hence with name and form undifferentiated from 
Himself as the material, the Omniscient creates the world. 
Thus there is no contradiction,] 

19 
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Also, in answer to the question as to which having 
become known, everything becomes known, the Srutis 
declare in one voice that It is Brahman-Atman and 
proceed to give illustrations These become intelligible 
only if Brahman-Atman is the material cause of everything. 
The Bhasya on the Sutra — 

n^fera, gfrfisgraTgqStei^ i ( 1-4-7-23) 

[Brahman is the material cause as well, on account of this 
view alone not being contradictory to the declarations and 
illustrations cited in the Sruti.J 

and the subsequent ones in (1—4—7) mentioned previously, 
discuss the question in detail. 

It is therefore that the Suirabhasya (1-4-7-23) says — 

[Self is thus the operative cause, because there is no other 
ruling principle, and the material cause because there is no other 
substance ] 

5.3.1 Seed-Sprout Illustration 

As the Altai 'eyopanisad and the Bhasya thereon make 
clear, prior to creation, i,e , prak, this universe — idam 
jagat — was nirvikalpakam, i e,, it could in no sense be 
distinguished from the nirupadhikapratyagatman by words 
or notions, implied m the expressions idam and jagat such 
as name, form, time, place, substance, quality, change, 
class, relation etc. To illustrate this, the example of the 
sprout regarded as latent in a seed — sffaSTFcffoTf*: — is 
given m the hymn, the import of which may now be 
considered. Every school of thought interprets this 
example in consonance with the principle of causation 
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put forward by it. That samsara is often compared to a 
tree — vrksa — is well-known. The Sruti says — 

g^Jj^TCPFSIT^ 13T $\ ^ HJlfe I (Tai. Aranyaka 1-11) 

gwfqptssnrora ^swt: gsnw. I (Ka. U. 2-3-1) 

Similarly the Gita (XV- 1) says — 

[Rooted above in the Supreme, this tree of samsara with the 
Vedas (rites etc ) protecting it, as it were, like the leaves and 
spoken of as eternal m parlance, is of momentary existence He 
who knows this, knows what the Vedas proclaim.] 

The detailed comparison between the various aspects 
of this world of samsara and tree is given in the Bhasyas 
What is to be noted is that the huge tree is believed to 
come out of a tiny seed The causal relationship as 
between the seed and the tree is taken for granted in 
parlance The Sruti also speaks m terms of one seed 
rendered manifold — 

^ %r5Tf3T *T: ^nTtfe I (3ve U. 6-12) 
So does the Gita m the verses — 

4ta m sphpiHT ftfl <n*f sftrtch; i (vn-io) 

?T cTSfe ft*T ^T^T WTOJI (X-39) 

[Know Me, O Partha ' as the eternal seed of all beings. 
There is no being whether moving or unmovmg, that can exist 
without Me ] 

Just as in the course of the development of a tree 
from a seed, various stages like sprout, stalk, stem, 

* 
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branches, leaves, flower, fruit etc., are demarcated, 
similarly in the course of the evolution of the universe 
from the primordial seed viz., Brahman-Atman, stages 
such as the avyakrta y subtle elements etc., are distinguished, 
each state being sometimes referred to as the seed of the 
succeeding one Being the 'seed' of the universe when in 
association with Maya, the Paramatmaiattva remains m 
Itself on sublation of Maya. So says the Togavasistha 
(3-12-38)— 

The discussion of the seed as the cause of the first 
evolute that is noticed i.e., the sprout, is typical of the 
similar situation that exists in respect of the subsequent 
states, as the Taitvasudha on Stanza II says — 

The Chandogyopamsad (6-12) speaks of the huge 
banyan tree coming out of the essence from within a seed, 
which, however, is not seen when the seed is broken 
open — 

Following this the Pancadasl (XIII-18) also says — 

^q^mg*q^n3Tfireq^T^ i 

ffg q*TT ^fq f&cTH; II 

Here the sprout is considered because it is 'seen 9 in 
association with the seed as its first evolute; and the 
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dichotomy noticed in it is representative of the two-fold 
power of knowledge and action, which is in evidence in 
all the later states, as also of the dual aspect experienced 
in parlance as aham and idam 

The question is raised by Sri Ramacandra — 

(Yo. Va. 4-1-19, 20) 

[Venerable Sire ' kindly tell me clearly so that all doubts are 
dispelled as to whether it is true that, in the great cosmic 
dissolution, the world exists in the Transcendent, as the sprout 
m a seed, and arises again, and whether those who entertain 
this view are ignorant or wise ] 

In reply Sri Vasistha says — 

m q HeRfcsritaTOTfe itWJUl (Yo. Va. 4-1-21) 

[Those who hold that this world that is cognised exists in 
Brahman as the sprout in a seed, are to be characterised not 
merely as ignorant but also childish ] 

The purport ol the leply may be appreciated in two 
stages In the first instance, both the seed by itself and 
the sprout together with its cause, the seed, are objects 
of cognition, whereas neither Brahman by Itself nor 
the universe (though by itself cognised) along with 
Brahman is an object of cognition. Again, while the 
seed is finite and also situated m space and time. Brahman 
is not so Also, whereas the auxiliary causal material 
enabling the seed to geiminate is a\ailable, it is not so 
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m the case of Brahman prior to creation. Further the 
universe which is anrta, jada, duhkha etc., cannot be deemed 
to have existed in the very opposite of it i.e , Saccidananda 
that is Brahman. And, unlike the sprout which has the 
same grade of reality as the seed viz., that of parlance, 
the universe of parlance which is sublated on Brahman- 
realisation has not the same grade of reality as that of 
Brahman, the Absolute. Secondly, what is taken for 
granted m the illustration itself viz , that the sprout was 
in the seed, is disputed In the first place, it is not 
established by any piamana that the sprout is in the seed. 
The Chandogyopanisad (6-12—1) already cited draws pointed 
attention to the fact that when the tiny banyan seed is 
broken open nothing, in fact, is seen. Perception as a 
piamana is therefore out of question in this case. The 
standpoint of each of the schools which go by inference is 
considered m detail in the Sutrabhasya (2-2) already 
referred to, and shown to be untenable The Anandagmya 
on Aiiareyabhas ya (1-1) already quoted makes it very 
clear that the formulation of each of these schools is far 
from being satisfactory. 

The Yogavansthatikd (4-1-22) questions the postu- 
lation that the sprout is in the seed prior to its manifesta- 
tion by asking as to whether the 'existence 5 of the sprout 
in the seed pertains to the universal 'existence 5 , 'existence 5 
of the seed or its own 'existence 5 — • 

and exposes the invalidity of each of these possibilities. 
It is thus not established that the sprout was in the seed, 
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i.e , the illustration is not a drstanta that can be 
employed in a syllogism leading to an inference , it 
is on a par with what is to be proved. Says the 
Mdndukyakarikd ( 4-2 0 ) — 

s=r ft *n«ra£t |g. Rreft sr«ra II 

Sn Sn Gaudapadacarya discusses m his Kankas this 
illustration at length and shows how the concepts of 
anadttva (beginninglessness) and utpatti (origination) are 
devoid of meaning. 

5.3.2. Brahman the Impartite — Sat alone the Material cause 

A concise discussion of the topic leading to the view- 
point which is the precise intention of the Sruti, the only 
pramana in such matters, and the Gita etc., is given by 
Mdnasollasatika II — 

fif&^ft wftsf^SH^U *eh | RufaHTHFFcR ^fPTcT ?ci>KT, gissr- 
^TRft ^n^qfrTTO^T^ I cIW eTCHR*^ TOW* iRT 

W. I ct^ q^pqd 5Ri4 est s^raf ^tkr^ I fcT^cqfa^ 
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[In respect of this, the example is given — like the sprout 
m a seed It cannot be accepted that the sprout which is not 
present m the seed state is born as a result of many auxiliary 
conditions, for there arises the contingency of the banyan sprout 
coming out of a kutaja seed If it is said that this possibility is 
not there, as the kutaja seed does not have this potency, then 
how is this lack of potency known'* If it is said that the 
springing of a banyan spiout from a kutaja seed is never seen, 
then, since even in the case of the banyan seed, the springing of 
the banyan sprout is not seen eithei , how is it known that it has 
the requisite potency •* If it is said that it is known by the 
method of agreement and difference, there arises the contingency 
of all the possible factors that are not 3T?q>rnH3: — dispensable 
antecedents — invariably present prior to the springing up of this 
sprout, being regarded as its material cause Hei e if it is said 
that it is not inappropriate because, that which continues to 
abide in the product is the material cause and the others are 
only efficient causes in lespect of the origination of the product — 
then since the sprout is nowhere seen with the seed abiding m 
it, the lattei will not be the material cause If it be said that 
only the constituents of the seed, and not the composite seed as 
such, are the material cause, then are these seed constituents 
different from those of the spiout, or are they the same ? In the 
first case the seed-constituents do not abide in the sprout The 
second leads to our view-point, as we hold that the constituents 
of the seed by giving up the 'seed state' acquire the 'sprout state' 
Therefore the view that each state or disposition which is 
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denoted by the word kdrya (product) remains with the same 
constituents appearing or disappearing because other particular 
auxdiary causal factors must be accepted, even though un- 
willingly, reluctantly by those of sound mind In every causal 
chain, in any particular 'state 5 that appears related sequentially 
as cause (of the later state) and effect (of the earlier state), it is 
Existence alone that abides without fail and fit to be referred to 
as 'this 5 , 'that' etc-, and this alone is the material cause of 
everything This is Brahman Itself and none else ] 

This is in accordance with the Sutrabhasya (2-1-1-1 8) — 

m i 

[When (tiny) invisible things like the seeds of a banyan 
tree, grow in size through the accretion of additional cells of the 
same class and become visible as sprouts etc , it is called 
their birth, and when they become invisible again through the 
secession of those very cells, it is called their death ] 

[Thus it is the primary cause (Brahman) of all, that appears 
m the form of this and that effect upto the last effect of all, m 
the manner of an actor and thereby becomes the basis for all the 
current notions and terms in all parlance ] 

Also the Gltabhasya (XVIII-48) says — 

[The only possibility that survives is that the One Existence, 
the sole Reality, is, by Avidya, imagined and termed variously 
as so many things undergoing production, destruction and 
similar changes, like an actor on the stage ] 
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The question as to how Sat which is not constituted 
of parts can give rise to a rearrangement of the 'con- 
stituent parts 5 , is taken up and answered by the 
Chandogyopamsadbhasj a (6-2-2) — 

* f^*rr g^r: ^tp^t^ srsn ' ^if^jH^: i 

[&z/ is devoid of parts as per the 6rutis 'partlcss, free from 
actions, tranquil, faultless, taintless', 'Effulgent and formless is 
the Purufa He is verily without and within, unborn* etc How 
is it in order, to associate the form of the product with Sat that 
is partlcss ? 

This is not a fault, for it is quite in order to associate the 
form of the product with Sat whose so-called parts arc 
concocted by the mind, just like the association of the form of 
the serpent with a 'part 1 of the rope (presenting itself in the 
'tdamamsa*, the 'this' aspect, as it were, the <7$r<nv2-aspcct 
concocted as though it is apart from the ropc-aspect, the 
adkisthana). In reality, it is one only without a second even 
when it is cognised as 'this', as per the £rutis 'the modification 
being only a name arising from speech, the truth is that it is 
just clay', 'Existence alone is Reality'.] 

That the idamamsa is not different from the adhisthana 
is brought home in the Svaraj yasiddki (2-14) where, in 
respect of the shcll-siJvcr-dclusion it is said — 

There is no such thing as a part, quality or genus of 
the shell which is signified by the term xdam but the terms 
idam and anidam are employed m respect of the only one 
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undifferentiated material, the shell itself, by relating it 
to such incidental factors as the proximity of space, time, 
sense-contact etc. So in the present case also — 

^rrPragfo^flifo i^feftlcf writer cig^j; 

5.4.1. Maya — Vivartavada — free from defects 

The existence of the universe m Self prior to 
creation is also illustrated by other examples such as that 
of a big snake in the egg. These appear mysterious as if 
done by magic ( indrajala ) . Says the Pancadasi — 

WSuis^T%THqf SRTCftcT cWlcflft" 11 (XIII-17) 

^ ^TRT: 53 m I^RcMT^fcT 11 (VI- 148) 

[Carefully consider and look at the banyan seed etc , where 
(how small) are the seeds ' And where (how big) are the trees ' 
Therefore conclude that it is magical ] 

The illustration thus drives home that the fallacies 
pointed out previously m discussing the principle of 
causation do not arise only il the situation is understood 
in terms of vivartavada — that the material cause of any 
effect is always the Satpadartha that is Atman, that the 
appearance of each of the effects is because of Maya and 
that terms like origination and dissolution are only con- 
ventional usages for describing certain empirical states 
associated with Atman. This is what is sought to be 
conveyed by the illustration. That this is the import of 
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the Aitareyopanisad (1-1), in addition to the declaration 
that Atman is the material as well as the efficient cause of 
the universe, is shown by adopting the example of the 
conjurer as the moie appropriate one, in the continuation 
of the Bhasya already quoted — 

TOSOT TJ^fm fcflMft, cWT TO #SETfirfeWFT 

[Or just as a magician having deliberated beforehand, 
projects, without any material aid his own self into a different 
self as though moving in the sky, so, Omniscient Isvara, 
Omnipotent, the mighty Magician, projects Himself into a 
different self — the world manifestation , this is a better explana- 
tion (of creation) Hence the position of those who hold that 
either the effect is unreal or the cause or both, becomes untenable 
and their views are thus wholly repudiated.] 

5.4.2. Postulation of Maya inevitable— Sruti, Anubhaia, Yukti 

This concept of Maya has been brought in incutably 
as it is in accordance with Sruti, anubhava and jukit All 
questions are answered thereby in a mannct fiec from 
the defects pointed out already in connection with other 
formulations. 

The Srutis are — 

iFTpg $r$fcr, ^ Trarfa: 5 ^TRTfer few, suites 

etc., also the Mandiik) akartha HFCTrrra ft^l . 

Srutis such as ?T^SIT^rRTOL declaring that Biahman 
is without a cause, or an effect emanating fiom it, and 
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qHK*H°T f^T^ HRWi declaring that an effect is merely a 
name, etc , also fall in line Again, Pure Existent Entity 
devoid of the world is a matter of direct experience when 
in the mindless state ; It is easily comprehended as the 
Witness of that state, as the Pancadah (11-44, 45) points 
out — 

Further, the experience of deep sleep and the experience 
of the dream world arising from it because of Maya — 
jft^RT^ ,. (Br Su 3-2-1-3), as also the experiences 
pertaining to illusion like shell-sih er, desiderate the 
vwai tavada , demanding a set-up involving a concept like 
Maya. Says the Tattvasudha on Stanza II — 

Again, the statements such as ftgr^PJcT f^r V^U 
f^RTS^RPT (Purusasukta) and gRI^ 5 ^^T^L declare the 
dissolution of the world, only on the dawn of knowledge 
of Brahman— Atman and by no other means. As the 
Suara j yasiddhi (1-6, 7) points out, an existent cannot be 
sublated by knowledge \ and bondage caused by ignorance 
cannot cease without the arising of knowledge — 

Such a situation necessitates the postulation of a principle 
responsible for the illusorv set-up of the world-phenomena 
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resulting in bondage. This is Maya, given expression to 
as such by Srutis quoted above. Says the Svaraj yasiddhi 
(2-2)— 

[The immutable Brahman creates the world, but not without 
the help of Maya, and that Maya is unreal, as this is well known 
through scriptures and also since the 3ruti lays down that Maya 
ceases to be when the Supreme is realised The same is Avidya. 
The objects, though unreal, are known to be potent in bringing 
about effects (in empirical life) Therefore the exact nature 
of the worldly existence which is verily an illusory appearance 
of Consciousness, Brahman, is difficult to be grasped like the 
colourful sheen of a peacock's plumes ] 

The txka on it concludes by saying — 

[Just as by the various adjuncts arising from the differences 
in the orientations in respect of the light falling on it, a 
peacock feather is seen with various shades of colour — green, 
brown, blue, red, pale red, gray, etc , — making it difficult to 
decide as to what its natural hue is, so also the world defies 
characterisation though attempted by thousands of theorists, as 
it is impossible to decide as to which of the concepts involved m 
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the notions — of its cause, its origin, sustenance and dissolution, 
the genus, the quality and activity etc , its parts, the states of 
growth etc., the substantive, the attribute, the qualified, the one 
associated with or indicated by an adjunct or the one in itself 
without any of these, relations, what present themselves as 
appearing — would provide the appropriate fit, be it m terms of 
difference or non-difference, being or non-being. Hence the 
conclusion is that it is illusory.] 

5.4 3. World of Names and Forms — Desa, Kala, Nimitta 

In addition may be mentioned that the world, if 
carefully discerned, is only that of names standing for 
forms which only appear and disappear as also for 
change or activity which also is a self-discrepant concept, 
ordinarily imagined to be experienced, but brought in 
only by adjoining different situations. Both of these are 
illusory and are to be understood only in the sense of the 
vacarambkanasruti. Also the situation contemplated here, 
as far as the origination of the univeise is concerned, is 
one m which desa, kala and nimitta i.e , space, time and 
other auxiliary factors, do not exist, for these belong 
to the universe. The prior absence of these factors 
corresponds to the situation given expression to in the 
Sutra — 

iTWimspg sRIc^^fa^^^qfeiigj (3-2-1-3) 

which shows that dream is an illusion ; also the entire 
universe stands sublated on the dawn of right knowledge 
The considerations demand the postulation of Maya and 
there is no other explanation Postulation, of that with- 
out which a situation would be inexplicable, as a valid 
means of knowledge, is most powerful as it crushes all 
doubts and objections based on the impossibility of finding 
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out a parallel illustration So Says the Khandanakhanda- 
khadya (1) — 

Also, the Tattvasudha (II) points out — 

OTf53*j;*T*fTTO ^"JTcTt ^gfe^fOTf ScERI^OT^, H^SWI^- 

[The world which is experienced as invariably associated 
with Being and Shine, as in 'the pot is', 'the cloth is', 'the pot 
shines', and 'the cloth shines*, is to be regarded as a product of 
Being and Shine in the same way as the pot which is invariably 
associated with clay is regarded as the product of clay This 
alone is reasonable, and thus Atman (i.e., Being and Shine) 
alone is the cause of the origin etc , of the world ] 

5.4.4. Other Objections answered 

This is in accordance with the seed-sprout illustra- 
tion as already shown 

This also disposes of a possible objection that the 
effect, the world, which is asuddha and aceiana (impure 
and insentient), is not of the same nature as its material 
cause viz , Atman, the Pure and Sentient. The question 
is considered at length m the Vilaksanatvadhikaranabhasja 
(2-1-3) where it is pointed out that there can only be a 
partial abidance of the nature of the material cause m its 
effect, as otherwise both would be identical and thereby 
the cause-effect relationship ceases to exist. Also instances 
of the effects such as scorpions etc , developing in cowdung, 
the insentient hair and the nails developing in a man, 
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which are seen, are pointed out This is voiced by the 
Tattvasudka (II) as well — 

Objections — such as the effect viz , the whole universe, 
would contaminate during its sustenance and dissolution, 
its material cause, Atman — do not arise m the present 
formulation as shown m the Sutrabhasya (2-1-3-9) where 
the example of the magician is given in addition to that 
of the mud-pot The Bhasya proclaims — %3T9T^" 
ftfe^n^^UTfe. Proceeding further, the Bhasya says — 

fcq^STTftft gfdfM^W ^5 ^t^t 

i m m qfigrc: wfer ct^Wt ^ifer^Kr- 

[The effect is recognised to be equally non-diffei ent from the 
cause during all the three periods of time, according to the 
Srutis— 'This everything is this Self, 'All this is but Self, 'All 
this that is in front is but Brahman, the Immortal,* 'All this is 
certainly Brahman 1 The answer to the objection there (during 
sustenance) viz., that the cause is not affected by the products 
and its characteristics, these being superimposed (on the cause) 
by Avidya, is equally valid in the case of dissolution as well.] 

5.4 5. Is>ara the Mayavi, Omniscient, Omnipotent 

Even the difficulties already pointed out m regarding 

Isvara as merely the efficient cause, do not arise in the 

present case As the Sutrabhasya (1-1-5-5) points out, 

Is'vara is necessarily Omniscient, as otherwise it would 

contradict that He has the eternal consciousness that is 
20 
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capable of revealing everything — f| *n^3RW?^2nr *TFT 
ft?TH%j 3" 3?(r#=T fqnfctfe;^. The self-effulgent nature 
ensures His independence in respect of cognition. The 
object of this cognition, if supposed necessary, would be 
un manifested name and form which cannot be referred to 
either as different or non-different from Brahman and 
which are about to become manifested, as the Bkasja 



says 



Also, Is'vara, as Eternal Consciousness, by His very 
nature, like the effulgence of the Sun, is not dependent on 
the means of knowledge ; and there is nothing either to 
obstruct the knowledge as in the case of jiva subject to 
Avidya etc. 

In support of this, is quoted the Sruti — 



[He has no body and no organ, none is seen to be either 
equal or superior to Him His supreme power alone is 
described in the Vedas to be of various kinds and His Knowl- 
edge, strength and action are described as inherent in Him ] 
and 

h ^ftr ^ cT^nfe FUfnupr g^q *rcra^ II 
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[Without hands and feet, He grasps and moves quickly, He 
sees without eyes, hears without ears , He knows (all) that is to 
be known, but none can know Him. Him they call the First, 
the Great and the All-pervasive ] 

Also introducing the Sruti — €tS^TTPT^ I 3g W S*n¥ffcT I 
S 3qte?Fflr I (Tai. U. 2-6) 

[He desired — Many may I be, may I be born. He 
meditated.] 

the Bhasya says — 

[The objection — that as one having desires, Brahman, like 
ourselves has unattained objects of desire is answered thus No , 
because of His independence Desires do not rouse Brahman to 
action m the same way that impure desires etc , influence others 
and guide their action How then are they ? They are true and 
wise m themselves, one with Himself and therefore pure (being 
transformations of Maya with its sattva element predominant 
and not overpowered by ignorance). By them, Brahman is 
not guided It is, on the other hand, Brahman who guides them 
in accordance with the karma of sentient beings. Brahman is 
thus independent as regards desires Therefore, Brahman has 
no desires unattained. 

And also because Brahman is independent of external 
factors, that is to say, unlike the desires of other beings — the 
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desires which He beyond their control, dependent on dharma and 
other factors, which stand (for their realisation) m need of addi- 
tional aids such as the body, sense organs, etc., distinct from the 
beings themselves — Brahman's desires arc not dependent on 
external causes and the like. What then? They arc one with 
Himself (i c , their fulfilment is dependent on Himself alone).] 

It is in conformity with this that the Manasollasa 
(II, 48-52) says 

mimfa mvs^ tot \ 

[I^vaia as possessed of infinite power, independent as having 
nothing to resort to outside Himself, by His mere will, creates, 
preserves and destroys all. I§\ara, being eternal, docs not 
create etc., by way of operating on outside materials (He induces 
activity without Himself undergoing any change whatsoever). 
Similarly self-effulgent as He is, neither is He the know cr by 
way of operating on the pramanas* 

Thus, His knowcrship and docrship arc quite absolute 
because of His independence. In the very variety of His will 
consists His absolute freedom. 

Who can define the self-reliant will of ISvara by which He 
is free to act, or not to act, or to act otherwise ? 
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ine Srati ciso has declared I$vara*s citation bv will in the 
wards 'He desired*. 'And from Him. the Atman> was c{ih\t 
born 1 .] 

The SUtrtrs {'2-1-9 to 13, 26 to 37) and the BhSs \\i 
thereon discuss the topic at length showing therein that 
the contingency that Biahman would be tiansformed 
wholesale or else that It would ha\e parts, does not arise, 
that all powers abide in Brahman, that ci cation is 
spontaneous and not for any gain whatsoever, and that 
there is nothing like partiality or cruelty in Him, con- 
cluding by the Sutra (2-1-13-37) S$wfqq%sj I [And 
Brahman is the cause on account of the propriety of all 
the characteristics (of a cause) in it.*| 

The Bhasya on it says — 

[Because, if this Brahman is acknowledged as the cause of 
the world, all the characteristics of a cause, viz., that Brahman 
is Omniscient, Omnipotent and possessing the great power of 
Maya, fit m with It m the way already indicated. On thin 
account this system founded on the Upani<jads is not to he 
cavilled at.] 

5 4.6 Paramanuvada, Pannamavada, etc., accommodated iifi 
particular cases in Vedantaprakriya 

It is clear, therefore, that the par amatmvacta, pminhina- 
vada and others stand refuted. What then, i<j the fair of 
the systems propound *' rdt Jhis — Gautama, KstpiJo 
and others? This a s been rai/icd and nnnwcvwl 

in the Vidyaranyabha ,r aiilirlyopani\(ul (9- 1 ) — 
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mi ^f^HiHpTf Ic^fitf^ ^mftrapq SRSffaiF* 

[The two systems have been propounded to oblige the dull 
intellects and refer to secondary evolutions. The Great Rsi 
Gautama taught the creation of earth etc., out of the atoms with 
a view to convey the distinction between jiva and Isfvara, to him 
who, following the views of the materialists, identifies himself 
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with the body, who, not knowing that there is a soul as distinct 
from the body and which goes to svarga and naraka, does not 
observe the jyotistoma and other sacrificial rites, and who, not 
knowing that there exists Isvara that should be worshipped, does 
not practise the contemplation of ISvara, which leads him to 
Brahmaloka Akdia^ time, space and atoms having been once 
evolved from the Supreme Brahman, the First Cause, the process 
of further evolution from that point may correspond to the 
account given by Gautama and others of his school. 

Just as Gautama's endeavour is to teach to the duller 
intellects that there is a soul distinct from the body, who is the 
doer of actions and who is capable of going to svarga, so too the 
Great Rsz Kapila taught the Sdnkhyasdstra with a view to impart 
to men of average intellect a knowledge of Atman as conscious- 
ness — the mere witness free from agency and attachment of every 
kind — and thus to prepare them for Brahmajndna In the 
Sdnkhyasdstra^ evolution m some of its later stages prior to the 
evolution of atoms, is described m order to enable the student 
to distinguish between the sentient and the insentient Where 
there is Brahman alone which is the One Impartite Essence, 
Maya sets up two distinct things such as sentient and insentient, 
sets of many individual selves distinct from one another and sets 
of gun as such as saliva etc Let the Sankhya delineate the subse- 
quent process of evolution 

Similarly, the Saivdgamas treat of the evolution of the eleven 
principles prior to the evolution (of the twenty-five) described by 
Sankhya with a view to clearly present the conception of Isvara 
who is to be contemplated upon. 

(Let it be so). Where is the harm, thereby, for us the 
Vedantms ? There need be no apprehension that the Mdydvdda is 
vitiated by such developments, inasmuch as the illusory formul- 
ations of Gautama and others — any formulation being illusory 
because it is driya 1 e , object of cognition external to Self — 
have been generated by the very Maya which gives rise to the 
illusion of sarnsdra of wonderful variety in all living beings from 
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Brahma down to the tiniest creature. On the same principle, it 
may perhaps be urged that the account of evolution given 
expression to by the Vcdantas is also an illusion We admit 
that it is so And it is the very object of the Vcdanta to teach 
that the whole creation is an illusion.] 

5.4 7 Vedantapraknya also sublated like all else 

The spirit of Vedanta which welcomes and faces the 
criticisms levelled against its methodology resulting, 
however, in its conclusion viz. , that every prahnya includ- 
ing that of itself is lllusoiy, is also in evidence even at 
the level of reasoning as expiessed by Snharsa in his 
Khandanakhandakhddya (1) — 

[Though what is intended is secured by the aiguments 
refuting the other schools, they are not like an edict of a king 
who is deemed to be above it Therefoic, there is no reason as 
to why they may not be levelled as desired, even against the path 
delineated by the siddhdnta.] 

The idea is that the prakriya is m the realm ol 
parlance and therefore is sublated along with parlance, 
leaving the Substratum behind. The unique feature of the 
Veddntadarsana is also illustrated by the Vidydranyabhdsya 
quoted above It shows how the other different schools 
can be suitably accommodated within its realm and used 
dexterously for evolving the seekers in different stages, 
step by step. 

All these constructs, none absolutely real in itself, 
are to be regarded as displayed by Maya m the form of 
desire, intelligence and activity. Like a sprout in a seed, 
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they were one with Atman before manifestation. Manaso- 
llasa (II. 43-44) says — 

m Pr-TOTT: sfto^ sft^sp i^#r 1 1 

The purport is that Atman stands aloof and eludes cate- 
gorisation. 

In this manner is established that Consciousness, the 
Omniscient Brahman- Atman is the Cause of the world as 
proclaimed with one voice by all the Upamsads This 
unequivocal proclamation is itself a great proof of the 
validity of the Upanisads just like that of eyes, etc., 
imparting the same kind of knowledge about colour 
etc., as shown by the Bhasya on the Sutra (1-1-5-10) 
TfSflWHIIc^ [Because of the uniformity of knowledge]. 

5.5. Desa 

The world of experience idam jagat is inclusive of 
space, time and other objects fashioned out by Maya — 
*JFJre>&?cl^l $1 *HW3T as the hymn says. 

5.5.1. * Space' in various Schools 

Among these the notion of space may now be consi- 
dered. In parlance, to account for the various experiences 
such as |f (here) arg^ (there) (near) ^ (farther) sq^f^ 
(separation) qRrfFT (size) (direction) such as (East) 
S^Ht (North) etc , (motion) etc 5 the notion of 

(space) is employed The concept, however, is not a 



5.5 



314 



simple one. The scientists arc not decided as to whether 
space is a totality of 'points 5 or a continuum Even the 
use of numbers which helps a great deal in parlance is of 
no avail as far as the question of what constitutes space 
is concerned Further difficulties such as the extent of 
space, the geometry appropriate to it etc., are also not fully 
answered The involvement of time in respect of the 
notion of motion makes it all the more complicated. 
Whether space is to be distinguished as other than time or 
whether a meaning is to be attached to the so-called 
space-time is also a moot question. The notion of Lorentz 
contraction with such consequences as the dependence of 
length, size, shape etc , on the motion of the body as also 
the differences in the quantitative estimates of these as 
noted by different observers m relative motion, each 
equipped with his own frame of reference, thereby relati- 
vising the concept of space, all brought in, m an effort 
to explain observed phenomena, raises the question as to 
whether there is anything like absolute space at all. The 
notions of modern physics which make it impossible to 
talk of motion precisely in terms of precise locations, 
thereby making the two concepts mutually exclusive 
which is the implication of the uncertainty principle, add 
to the complexity. Also, the theory of the expanding 
universe, formulations of abstract spaces of many dimen- 
sions, varieties etc., all in an effort to account for 
experience, make it all the more baffling, raising the 
question as to whether space is phvsically real at all. 
Whether the so-called ether is to be regarded as a 
substance filling space or whether it is the same as space 
is not very clear. Thus no light is thrown on the question 
as to whether the space of common experience is an entity 
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with physical characteristics accommodating bodies and 
their motions or whether it is to be regarded as absence 
of matter etc Many questions arise such as the appro- 
priateness of the conception relating to Vacuum 5 , the 
legitimacy of the use of the principle of abstraction for 
segregating the so-called spatial characteristics of a body 
like length, volume etc., from its other characteristics 
such as rigidity etc., both of these being experienced 
together invariably. This implies whether the so-called 
physical space as such is conceivable at all as uni elated 
to the bodies believed to be accommodated therein. The 
notion of 'subtler spaces' the 'Dirac holes 5 etc , make 
the metaphysical situation more puzzling. 

In the Nyaya-vaisesika system, space is conceived of as 
an objective reality, external, infinite, and partless Any- 
thing of limited size may serve as the conditioning adjunct 
of akhandadesa, the immense and indivisible space — 
'J&TTSf f^Tlfai, In this way conventional divisions of space 
arc arrived at. Space, it should be added, is not the 
same as akasa. The latter stands for what fills space — 
some etherial substance of which sound is supposed to be 
the distinctive quality, wheieas space has no such 
distinctive quality Akasa is bhutadravya while space is not. 
The modern Naijayikas would bring space under Is'vara 
as a phase of the Omnipresent Lord. 

The Sahkkyas, however, would bring space under the 
elemental evolute (bhuta) called akasa. 

A section of Buddhists say that non-obstructrv eness 
(avaranabhavavtatram) is the \ cry natui e of akasa and due 
to this charactei istic, it provides 100m for material 
objects 
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5.5 2. Vedantic View of Desa 

The Vedanta, however, which alone prevails in such 
matters looks upon the distinction between the space that 
is ordinarily spoken of — desa — and akasa as due to upadhi 
only. The Padarthatattvanunaya of Sri Anandanubhava- 
pujyapada says — 

The Siddhantabmdu (8) referring to srstipraknya says 
that dik and kala are not established by any pramana and 
therefore not mentioned by the Sruti m delineating srstt ; 
moreover, akasa serves the practical purposes fulfilled by 
dik and there is the Sruti — the quarter, becoming hearing, 
entered the ears' — 

Commenting on this, the Nyayaratnavah says — 

[The purport is that it is because — like dik accepted by 
others, akasa is everywhere , by the qualifying special relation, 
akaia itself can be looked upon as the container for everything 
and the directions such as East etc , may be distinguished in it 
by adjoining finite objects as upadhis (adventitious circumstances) 
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like the notion of the hill associated with Sunrise — that dtk is 
looked upon as akasa itself. If it is said that since there is nothing 
to force the decision as to whether which of these viz , akd&a or 
Avidya etc , must be deemed as dtk, dtk may be accepted and 
allowed to remain as separate from them, it is pointed out that 
Sruti is the pramana deciding in favour of the view that okas' a is 
dik, as it teaches that the ear known as a product of akasa is 
born of dtk.~\ 

5.5.3. Akasa revealed only by Saksbi 

As mentioned, dtk or akasa is not known by perception 
as it is devoid of colour etc The Ratnaprabhd on Sutia- 

bhdsya (1-1-1-1) says — 

[It is to be understood that in the Veddntasiddhdnta, akdia is 
known by the Witness-self manifested only when there is the 
transformation of the mind that has the form of the illumination 
arising from the contact of the eye with an object ] 

The Bhedadhikkdratikd also says — 

A perception such as ^fRiT^t T&ft (Here in the sky is 
the bird) must be understood as 37T^RTrte^^t% 
(the bird in the illumination located there in the 
sky). 

Unlike the objects such as pot etc., which are 
generated in the space and time of parlance, de'sa or dik 
which is not so, being a direct transformation of Maya or 
Avidya like tamas (darkness), bheda (difference), shell-silver 
etc , is Sdksivedya i.e , known directly by the Witness-self 
and not by the use of the pramdnas. 
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5.5.4. Bhutakasa, Chittakasa, Avyakritakasa, Chidakasa 

The notion of space, desa, gross or subtle, variously 
referred to as avakasa, cchidra, susira etc , is always seen to 
be intertwined with the notion of an object, from the 
subtlest to the grossest. The bodies of parlance, the gross 
elements, the subtle elements as also Maya of which these 
are evolutes, each of them demands the recognition of a 
location, adhikarana, which would be the space appropnate 
to it It is for this reason that various concepts such as 
bhutakasa, cittakasa, avyakrtakasa and cidakasa are distin- 
guished Though in order to accommodate common and 
sastraic parlance, scientific and philosophical, the Vedanta 
speaks in terms of vyavahankasatta and thus accords a place 
to the bhutakasa [pancikrta and apancikrta), its chief 
exposition is in terms of the drspsrstivada as has been 
seen. This would at once put the world of parlance on 
a par with dream wherein again a bhutakasa and its 
evolutes and other products are experienced as it were. 
In other words, bhutakasa would be an illusion, a concoc- 
tion on the part of citta which again is a concoction of 
Avidya or Maya whose primal state is spoken of as 
avyakrtakasa. As accommodating everything in parlance 
and as pointing to cidakasa as the Reality, the Mayopadhika 
Himself is spoken of as space — 

IIWi: | (Mrayanopamsad) 

5.5.5. Chidakasa the Real Substratum 

All this would mean, in effect, that, bhutakasa (along 
with whatever is regarded as located in it), cittakasa and 
avyakrtakasa are all mere concoctions, mithya amrvacamya y 
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the substratum of which is Atman, cidakasa This does 
away with the plethora of spaces leaving only the 
Substratum, the Adhisthana viz., Atman the only existent 
on which everything else is superimposed and as such 
non-existent So says Sarasvati to Leela in the Yogavasistha 
(U Pra. 17-10)— 

5.5 6 The 'Here' Experience — Gateway to Pratyagatman 

This cidakasa is also referred to in the Sruti by the 
word Akas'a itself meaning 3TT tfJ^cTTf^ (it shines all 
round) and parame vyoman From this standpoint, 
apavadadrsti, the words such as iha, amutra, antike, dure 
taken by themselves like all other words of parlance, 
would not be expressive of any content i e , they are 
vikalpas. The Sruti, however, makes use of such termino- 
logy by way of upalaksana to establish the seeker in his 
svarupa, Brahman-Atman For example, the particle upa 
meaning samipje would signify nearness or proximity that 
culminates m the pratyagatman, as the Vartika (quoted 
already) says — 

The words such as iha, antike etc , have the same signifi- 
cance The words amutra, dure etc., would signify Atman 
in {Its transcendental aspect, without the association of 
Maya, i.e , Brahman 

Srutis such as — 

?TSg5r, ^T^f^f | (Ka. U 2-1-10) 

[What indeed is here is there ; what there, that here again ] 
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(I U. 5) 

[It is distant, It is near, It is within all, It is without all 
this ] 

^OTRTjftqr^ qgft tf^TT^ I (Ma. M. U.) 

[More minute than the minutest and greater than the 
greatest.] 

3?TF|cT m ^ % ^ I (Ma. Na. U.) 

[He by whom the space between the heaven and the earth 
as well as heaven and earth arc enveloped.] 

aRsraH5fimg^q^§^ | (Br. U 3-8-8) 

[It is neither gross nor fine, neither short nor long ] 

are seen to convey the same Supreme Truth. The Brha- 
daranyahopamsad also says — 

[It is this Brahman that is without a prior or posterior, 
without interior or exterior.] 

The Bhumavidya in the Chandogyopamsad (7-24-1) 
gives — 

[Where one sees nothing else, hears nothing else, under- 
stands nothing else, that is the Infinite ; but where one sees some- 
thing else, hears something else, understands something else, 
that is small (finite) Verily the Infinite is the same as the 
Immortal , the finite is the same as the mortal. 'Venerable Sire, 
on what is the Infinite established ? ' 'On Its own greatness, 
or not even on greatness.'] 
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Also, 

(d. Z7. 7-25-1) 

[That (Infinite) indeed is below, It is above, It is behind, 
It is in front, It is to the right, It is to the left, It is indeed all 
this (World) Now, next the instruction m regard to the self- 
sense I indeed am below, I am above, I am behind, I am in 
front, I am to the right, I am to the left , I indeed am all this 
(world).l 

Again, 

[Now next the instruction in regard to Self. Self indeed is 
below, Self is above, Self is behind, Self is in front. Self is to the 
right, Self is to the left, Self is indeed all this (world) ] 

The Mundakopanisad (2-2-12) says — 

[Brahman verily is this Immortal. In front is Brahman. 
Behind is Brahman, to the right and to the left It spreads forth 
below and above Brahman indeed is this universe It is the 
greatest ] 

5.5.7. Space an effect — finite 

It is obvious, therefore, that Brahman is untouched 
by the notion of space, whatever its connotation may be 

Sruti says Brahman is' 3^TTO*i (Br XJ. 3-8-8). Space is 
superimposed on Brahman by Maya and is not to be 
taken as co-extensive with Brahman, since the 3ruti 

21 
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declares that Brahman is greater than space — sqptfHT^Ni^ 
(Saiapatha Br, 3-8-18). Also, 3R$f?«r nmk ajR ^imw 
f%{3: (Narayanasukta) . Pointing this out, the Pancadah says- 

Rg^refasr p^sfii^nnr feat 3rn?i; i 

ffelfllfff ^tfe II (II. 55-57} 

[All beings are but a quarter of It. With the three quarters 
It is Self-luminous — Thus does the 6ruti ascribe to Maya the 
state of being m a portion 

Supporting all this world by a small fraction, I stand — So 
did Sri Krsna declare to Arjuna that the world is in a 'fraction' 

Enveloping the universe on all sides, He stands ten inches 
beyond it. The Lord is also beyond the effects — Such are the 
statements of the &ruti and the author of the Brahmasutra 
respectively m this matter.] 

The Bhasya on the Sutra (2-3-1-7) qn Q n>K*A f^Fft 

[Separateness persists wherever there is an effect, as seen m 
the world.] 

having established that akasa as also dik is an effect (i e. 5 
it is produced), as aheady pointed out, says — 

[From the standpoint of those who regard space as originated, 
it is not established that it is all-pervading ] 

However, it is not to be construed that Brahman is 
regarded here as having parts. As the Pancadast (11-58) 
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shows — to one who asks 'Is Maya in the entirety or in a 
fraction (of Brahman) ?', the Sruti bent upon benefiting 
the hearer, gives him an answer in his own language, by 
assuming fractionalness even m the fractionless — 

5.5.8. Investigation of Space culminating in Atman the Spaceless 

Adopting the same technique of exposition, the Pancadah 
points out how, by reflecting on pratyagaiman as Witness- 
self, one can be established in pratyagaiman that transcends 
space — 

feq*n ero^re?T ^wra^i^r* ii 

* 
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era weieji ^ We^pfarc: n 

(X. 15 to 17 and 19 to 24) 

[Just as the lamp staying in its own place illuminates all- 
round, so does Witness which is permanent and immutable, 
illuminate outside and inside 

The differentiation as outside and inside is in relation to 
the body. The objects are in space outside, the ego-sense is in- 
side The intellect which is inside goes out along with the senses 
again and again The vacillation natural to the intellect which is 
illuminated by Witness is superimposed on Witness-self. Witness 
neither goes in nor goes out It appears as if It acts on account 
of Its association with the intellect It is neither e inside ' nor 
'outside' which are distinctions but created by the intellect 
When the mmd etc , are still, Witness is ' where ' it shines. If 
no space can be predicated, then, of Self, it only means that Self 
is spaceless. Even to say that Self is Omnipresent and All- 
pervasive, is to superimpose on It the category of space What- 
ever is concocted by the intellect — space, form, objects, etc., — 
the Witness-self is present in it (as the Substratum) illuminating 
it, though in Itself, It is beyond the reach of speech and mind 
Then, if it be asked how such a thing can be cognised, the reply 
is that let it not be cognised at all. When all cognition gets 
dissolved, It alone remains.] 

5.6. Kala 

The cognate notion of time may now be considered. 
In parlance, to account for various experiences denoted 
by retff (now), rT^Fff (then), fsTET (soon), fax (later), fam 
(delay), (simultaneous), ^ s^T, (earlier, anterior), 

(later, posterior), ^rr (young), (old), m (instant), 
*2jjf, ; Httqffi, (past, present, future), (motion), 
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qRoiW (process of transformation) etc., the notion of ^5 
(time) is employed 

5.6.1. ' Flow ' of Time 

Time is conceived of as extending from infinite past 
to infinite future There is also the feeling of the lapse 
of time given expression to as ' the flow of time ' etc. 
This concept of time, too, is fairly complex. Here also, 
the use of numbers on the part of the scientist is of no 
avail as far as the question of what constitutes time is 
concerned. Again, it is not decided as to whether time is 
the totality of instants or a continuum. The concept of 
the flow of time is not rendered clearer. The involvement 
of the notion of change m the passage of time does not 
make it any the clearer, the two concepts being recipro- 
cally dependent. The idea that the notion of events 
involving the question of 'where 5 and 'when 5 together is 
to be regarded as fundamental in the spirit of the Theory 
of Relativity which speaks of the space-time manifold, 
instead of treating space and time as distinct manifolds, 
adds little towards the clarification of the situation. The 
notions of 'time-dilatation', 'relativity of simultaneity 9 , the 
measured ' time-interval 5 being dependent on the motion 
of the observer etc., raise the question as to whether there 
is anything like an absolute or universal time at all. The 
Quantum theory, with its Uncertainty Principle pertaining 
to energy and time makes it impossible to talk of the 
precise value of the energy of a system at a definite 
instant. The principle of continuous increase of entropy 
brought in to account for 'irreversibility' in nature raises 
the question as to whether time as such, without relation 
to bodies and their- motions, has any meaning at all. 
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If the mathematical physicist is concerned with the 
before-after relation, the psychologist studies time as past, 
present and future. The part of time that we are 
immediately conscious of is the 'present'. But this 
'present' is not the mathematical 'present 5 which is 
instantaneous ; it is always a stretch of time, a slab of 
duration, no knife-edge, but a saddle-back on which one 
sits perched and from which he looks m two directions, 
rearward and forward, and is spoken of as the specious 
present The breadth of this duration need not necessarily 
be the same whenever ' present 5 time is apprehended. It 
is commonly believed that the ' present is experienced 5 , 
the 'past is remembered* and the ' future is anticipated \ 
If anything is to be remembered, it must have been 
experienced and the recollection must be true to the 
experience. The so-called ' past 3 is never experienced as 
' past 5 as the ' experience 5 always relates itself to the 
'present'; as such the notion of past is a concoction. The 
notion of the future belongs very much to the realm of 
imagination 

The notions such as the irreversible flow of time, the 
'future' becoming the ' present the ' present 5 becoming 
the 'past 5 and the continuous growing of the past etc., 
that are entertained have always offered a challenge to 
precise understanding. The claim that extra-sensory 
perception of future events is possible even for ' normal 5 
persons, as also the acquirement of Togasiddhi enabling 
one to foresee the future etc., with the possible implica- 
tion that the entire course of time — past, present and 
future — can be perceived, add to the puzzle. 
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5.6.2. 'Time' in various schools 

On an analysis of the situation pertaining to the 
notion idanim (now) m the experience s^pf!*^ ^Zi (now 
this pot is), the Nyaya-vaisesika system says that time is a 
dravya, an objective reality, eternal, infinite and partless 
which establishes the relation between the movement of 
the Sun on the one hand and the pot on the other. This 
time is different from space in view of the distinct cogni- 
tions such as past, present etc., as compared with East, 
West etc. Any produceable thing may serve as the 
conditioning adjunct of Mahakala, the immense and indi- 
visible time — sp^JTT^ ^T^Trf^i. In this way, divisions of 
time to a moment (ksana) downward are arrived at — 
^°lff^ ^TT^rfe:. Modern Naiyayikas would bring time 
under Is'vara as a phase of the Omnipotent Lord. The 
Sankhyas would bring it under the elemental evolute 
(bhuta) called akasa. The Buddhistic idealists regard time 
(and space) as merely forms of momentary and fleeting 
consciousness, vijnana. Such speculations have only served 
to highlight the contradictions that are inherent in the 
concept of time. 

5 6.3 Vedantic view of Time 

Appeal may now be made to Vedanta. Sruti (Taittmya 
Aranjaka) alludes to the commonly entertained notion that 
the perennial time in which merge the ksana, muhurta, 
divasa, paksa etc., flows continuously like a river from an 
inexhaustible source and joined by tributaries — 

focS^ Sett: 1 3{oj5T$3 Tigs® | # ^qqf% cT**J I: : 
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Ksana, muhurta etc., are the ingredients making up time 
as the J^ruti says later. They are all born from the self- 
luminous Purusa as the Mahanarayanopanisad (1) puts it — 

ftitar srfift f^jtr: gssrscfa i gg^rf: qRisraict- 

Such time-ingredients are within the realm of experience 
in parlance. 

Taking on the forms of the divisions of time like 
paksa, masa etc , samvatsara offers protection as food does 
Says the Vidyaranyabhasya on Sruti (Tai A 1-2) — ft 
Tjrqr srefe ^"^T^: addressed to Ptisan the protector of the 
worlds referred to as the samvatsaia — 

I m*mr<m fen mr ^uraife ^fersr- 

The Sruti points out that there is a principle beyond 
this time of parlance (Samvatsara) 9 which must be known 
— ST^^RSK fen^. This is not patent like the time of 
parlance — HlPKW: 

Brahman the Timeless, referred to as Adhisattva, is not seen 
ordinarily as It is concealed by a screen, as it were, by 
the sense-impressions and also because m It there are no 
upadhis like the world, Pusan 3 creatures, or the Sun — 

fefe: %. 1 ^§$OT^onn|| (Tai A. 1-2-3) 
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Commenting on this Sri Vidyaranyacarana says — 

*resfsk rafiw w^Bmt«taterf and to §^ * 

qjIT 5T qoT^: | HTfejf: 1 (Tai. A. 1-2-4) 

5.6.4 Time Revealed by Sakshi 

Thus the Sruti refers to the ingredients of time as 
the ones that are empirically experienced These are all 

9 

born. The Sruti does not admit the existence of a real, 
objective, infinite, universal time. There is no pramana 
in respect of such a time as the j\yqyai alnavah (1) points 
out — 

srcpKg Tfr^TT^ m^wm ^Fftf^fasnf^t:, wmvz- 

The time of parlance is born, but not in the ordinary 
sense of the term, as no prior space or time can be con- 
ceived of in which it is born. The contradictions that are 
inherent in the concept of time and the puzzles it presents 
to every enquirer, only serve to show that it is indetermin- 
able — anirvacamya. Hence, like space, it is mayamatra i e., 
illusory. Time is not experienced m deep sleep, samadhi 
etc. Yet in the dream as also in the waking state time is 
'experienced 5 as though an infinite stream without a 
beginning — anadi That is, it is concocted as beginning- 
less — anaditvena kalpita. (This would accord with the 
more fundamental position of the Vedanta viz., the 
drstisrstivada) . The commonly accepted dictum that there 
is no item of knowledge in which time is not revealed — 

exemplified in such experiences as f^Fftepi TO (now the 
pot is) makes some thinkers believe that time too, like the 
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pot, is revealed in the same perception Some others 
would bring in inference as an aid. The Vedantic view 
is given expression to in the Kdlamadhaviya (1) — 

[Indeed the experience 4 1 am at present 9 is universal It is 
not generated by external sense-perception, as time is devoid of 
colour etc., nor is it a mental experience, as it is not so 
accepted by the Tarkikas, Nor does it arise from inference, as it 
is directly experienced Since it is a matter of direct experience 
even though the necessary causal complement is absent, the 
followers of Upanisad regard it as directly experienced by 
W ltness-self ] 

5 6 5. Time as an effect of Avidya 

Time which is dviayaka is conceived of variously m 
Vedanta Like space it is regarded as an effect of Avidya 
(or Maya) in so far as it is distinct from other objects as 
shown by the Bhdsya — 

f^f^T.q^I^T^IT sfiTqcer ^WITr^!' on the Sutra 

(2-3-1-7)— ^fl^rc-g ft*rRl itera^ I 

5.6.6. Time as Avidya 

However, m the spirit of the Vacdrambhanasruti this 
time that is an effect is none other than its cause viz., 
Avidya to which, taken by itself, temporal relations are 
irrelevant as m the case of Brahman. Commenting on the 
Mandukyopamsad (1) — W^f^smtai]:, the Bhdsya says — 
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[All that is beyond the three divisions of time, that is 
unconditioned by time 3 and yet known by their effects, which is 
called aoyaltrla> the unmanifested etc.] 

Yajnavalkya's reply to Gargi (Br. U. 3-8-4) is — 

[That O Gargi ! which is above heaven and below the earth 
as well as between them, and which they speak of as past, 
present and future, is pervaded by the unmanifested ether i.e., 
Avidya.] 

5.6 7. Time as relation between Avidya and Brahman 

Time is also considered as the relation between Avidya 
and Brahman. It thus falls outside Avidya unlike the rest 
of the physical universe including space. It is not, 
accordingly, conceived here as co-ordinate with space as 
it is in the previous view. But though time does not fall 
within Avidya it is dependent upon it which is one of the 
relata it relates. That is, it is not given by itself The 
significance of this view is that time is beginninglcss 
although it has an end and ceases to be along with Avidya, 
when right knowledge is acquired. Further, it is false, 
wi%5, because one of the relata, viz.. Avidya is so, and 
the relation between Reality and appearance must 
necessarily be an appearance. This view is leferred to in 
the Vanamala, a commentary on the Taitlmyabhasya and 
in the Advaitabi ahmasiddhi (1). The Sutasamhiia also says — 

^T^t ^T«nwR=iOTra^^nqRorTw^: \ (2-2-10) 

^Sutasamhiia (1-8-22) says — 

sfcf: TO: ^ra^ORH^SFcm: || 
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Pointing out that the Paramah Kalah here is to be under- 
stood as 35[c5t JTTqrcfrefsP^T: i.e., as the relation between Maya 
i e Avidya and Atman, Sri Vidyaranyacarana says m his 
ttka, that the import of the word udiia is not in the 
sense of being born but co-existing with Maya The 
Sutasamhita continues (1-8-23 to 26) — 

fe^t ?T fim *nfct fg*T[: tfsTOWc?: || 

[Even that time is concocted always by Maya m Mahadeva 
Himself Everything dissolves in time, but never time (in 
parlance). O the wise 1 time, Maya and its products are all 
enveloped by 6iva Himself £>iva is not subject to time just as 
time itself is not. O the twice-born ! since time is non-existent 
(m reality) it dissolves along with Maya , &iva, the Reality It- 
self, never dissolves Siva who transcends time is said to be 
the cause of whatever has been produced, destroyed and what- 
ever is to be produced ] 

5.6 8. Time as Krjyasakti of Isvara 

Again , time is also considered as the dynamic aspect, 
Knyasakti of Isvara, the Mayopadhika. In the Gzta (XI, 32), 
the line — ^srsfsfer ^SiRfcflf^ is commented on by Sri 
Madhusudanasarasvatipada as — fetfsr^gqftcf: q^WtefeT. 
The Manasollasa (2-14) and the commentary thereon give- 
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4 ^5 fire*!/ ^cTC^cRffaoT f^rer *rr 

^T^I^T f^rafe: a^fafgm^ ^ta^«TIW5TT ^R^TR: , ^ 

qfterarera^i ct^t =efcr e^T qRonrra^y ^srf. i 

[By His energy of activity assuming the form of time, milk 
is transformed into curd It is by the Kriydiakti, assuming the 
form of time, of IsVara, who is, as declared by the Sruti, ' He 
who inhabits all beings indwelling and controlling and 
guiding all beings, that milk is transformed to curd Milk by 
itself cannot become curd If it could, then it would ever be 
changing into curd ] 

As possessing this power, Isvara the wielder of Maya 
is Himself referred to as Kala m the Sruti for example 
%] <&m *Pfl (Ma Na. 18-1) and mj^s^ PfTCTTO (Narayano- 
panisad) as also in the Gita quoted above In the Gtta 
(VII-26) Bhagavan tells Arjuna that He knows the past, 
present and future beings, but Him, nobody knows — 

The Sutrabhasya (1-1-5-5) says — by whose grace the 
adepts in Togasastra believe that even thz yogins get direct 
knowledge of the past and the future, in what terms is to 
be spoken of the eternal cognition of that ever-present 
Isvara as possessed of the knowledge of creation, susten** 
ance and dissolution — 

Isvara is Mtjasiddha the Imperishable Akasa with the power 
of Maya It is at the behest of this Imperishable that 
the moments, muhurtas^ days and nights, fortnights and 
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months, seasons and years arc held in their respective 
positions, as the Brhadaranyakopantsad (3-8-9) says — 

5.6.9. Time as Tatasthalakshana of Brahman the Timeless — 
Eternity 

This aspect is used, in the manner of the Janmadi- 
sutia, as an indicator, tatastkalahsana, pointing to Aksara, the 
Brahman. 

In each of the views outlined above, which regard 
Mia as avidyakarya^ avyakrtakasa, avidya-cit-sambandha^ hnya- 
sakti of Is' vara or f ara Himself, time is connected in one 
sensle or other with Maya \ that is, kala here is changing 
time aspast, present and future and is connected with the 
pnncip/c of becoming Kala is also looked upon as 
Avidya\ itself as, by its aspect of kahkasambandha (time 
relation/ as distinguished from spatial relation or the 
lelatiojl of being the material cause — dcsikasambandha or 
karanapsambandha Avidya offers incidence for e\crything 
else, Zight from Isvara The pure Cit, the Transcendent, is 
however, outside of Avidya and is given expression to as — 

f : 3iJQ53)lQ5f (gvc. U. 6-16) 

^ i.e., the Pure Consciousness the Substratum of the time of 
parlance (which is the suppoit of whatever is cognised), 
which by avidyadhyasa is regarded as the icpository ol 
qualities and as Omniscient The expression ^T^T«J is 
like the 3ruti =^«rgj (the Eye of the eye), meaning the 
levealer of the eye etc., which reveal the objects of 
parlance. Unlike the previous views, here, time is 
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identical with the principle of being. So says the 
Siddhantabindu (8) — ^ T^c^&tN" a*?TT ff^rc^R;, the import 
of which is given by the Nyayaratnavah — 

JTfTc^l^ ' Wt^g 'feufr?^ SSWflSfi^f Tf^TO^^ I 

The expressions 35To5: sf^amt and 37f^r^: W>1&'. 
(Gita-10) are suggestive of the same. This view takes 
e time 5 to be an aspect {rupabheda) of Brahman Itself, as 
referred to m the Vanamala (p 121) Since Brahman 
excludes all diversity, time is to be explained as identical 
with It, like Sat and Cit Like them it is not what 
characterises Brahman, but is the very essence of It, that 
is, time is to be understood as changeless Eternity in 
which there is no 'before' or 'after' It is this aspect of 
Brahman, that appears as phenomenal, when viewed from 
the empirical standpoint It is therefore that Sruti refers 
to Brahman as ( Nityo mtyanam* (Ka U. 2-2-13) It is 
Kutasthanitya as contrasted with Pannaminitya as the Sutra- 
bhasya (1-1-4-4) says. Change and lastingness are 
characteristics of time and have a meaning only ' m ' 
time, and not 'beyond' it The Eternity is timeless — 
Says the Maitryupanisad — 
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srt$: qxrfcT *jjnft H«rfo*fa q^r?*?^ i 

[There are, verily, two forms of Brahman — Time and the 
Timeless That which is prior to the Sun is the Timeless, with- 
out parts But that which begins in the Sun is Time which has 
parts The form of that, indeed, which has parts, is the year. 
From the year, in truth, arc these creatures produced. After 
having been produced, do they grow by the year , in the year 
they disappear Therefore, the year, verily is Prajapati, is 
Time, is food, is the Brahman-abode and is Atman. For 
thus has it been said — 

' Time cooks created things, all things, indeed, in the Great 
Soul. In what, however, is Time cooked — who knows That, he 
the Veda knows 5 ] 

Time is said to cook because it makes everything 
mature and resolve in Brahman. But time itself is cooked 
ultimately and resolved m Brahman 

The time that cooks is the changing time which, as 
has been seen, is explained variously; each of the views 
pointing to the situation that change and time are 
transcended in the ultimate Reality, Brahman, the Time- 
less, referred to variously as Adhtsaitva, Mahadeva, Kala- 
navacchinnahva, Aksara \ i.e , enquiry into the nature of time 
leads to an understanding of the nature of Reality. 

5.6.10. Time as leading to Eternitj 

The purpose of time is to serve as the gateway to 
Reality. The notion of permanence in time is only an 
image, though a crude one, of Eternity. The image 
serves, however, the purpose leading to Eternity just as 
the account of creation which is urged in different modes 
with the illustrations of clay, metal, sparks, etc , is only 
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;ans of introducing the truth of non-difference In no 
is there any difference — 

^q^HlS^m mfe TOST I) (Gau. Ka. 3-15) 

Upanisad declares that, while the different orders of 
ion indicated by brahma and ksatra are as food for 
man, time, here called death, is a sauce — upasecana — 
time is not left behind, for it too, is consumed 

^3^q§^^^ ^ ^ ST. II (Ka. U. 1-2-25) 

changing time of parlance is parinamtnitya and not 
thanitja Says the Suirabhasya (1-1-4-4) — 

^^f^^fTFITclicTll^T^ I «P«|5r ^JTO KTS^W.. ' (3i.3 
L4) f^T^m^q: I 

Among things regarded as permanent, some are looked 
as such m spite of changes, because the experience 'that 
thing is this one ' does not get sublated, as for instance, 
arth and other elements in the opinion of those who hold 
ihe -\\ orld is permanent or the three gimas according to the 
lyas 

3ut this MoKsa is Eternity, the Absolute, without even a 
dw of a change Omnipresent as ether, devoid of all modifi- 
qs, absolutely Self-sufficient, partless and Self-effulgent by 
e. It is this unembodiedness called liberation to which 
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merit and dement with their consequences and three-fold time do 
not apply, as pointed out by the Srutis such as * different from 
merit and demerit, different from effect and cause, different from 
past and future' .] 

This Eternity, the Absolute, pervades and envelops 
all — the past, the present and the future Says the 
Mahanarayanopanisad — 

[That in which all this universe exists together and into 
which it dissolves, That in which all the gods remain enjoying 
their respective powers — That, certainly is whatever has 
been in the past and whatever, indeed, is to come in the future 
This cause of the universe is established m that Imperishable 
Absolute Ether, Its own nature ] 

Also says the Purusasukla— %m H# ^ m . [All 
this is verily the Purusa alone, the past, the future and the 
present ] 

Again the Kathopamsad (2-1-13) says — 

[The Purusa who is of the size of the thumb is like a flame 
devoid of smoke, and the Lord of the past and future He alone 
is now and He, certainly tomorrow. This verily is That.] 

The Bhasya on it is — 

[Who is so perceived in the heart by To gins, Lord of the past 
and the future, He is Eternal and Changeless. He exists in all 
living beings now, indeed, He alone will exist tomorrow as 
well . . ] 
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Thus it is to be noted that the Eternity, the Absolute, 
is available as ever, at the present time — right now — ■ 
adya, idanim. As such, the notion of the e present ' may 
now be considered as a portal to get established in the 
Eternity. 

5.6.11. The 'Now' Experience, fleeting Image of Eternal 'Now' 

Present time is indicated in two ways, first by a 
series of actions — (i) multiform and serving a single 
purpose such as c cooking 5 , or (n) repeated action as 
£ cutting 5 — and secondly by 5 being 5 . While both equally 
signify the present, the former involves, in addition, a 
reference to past and future m itself. Thus though the 
whole series of actions when regarded as one, viz., cook- 
ing, indicates only present time, each member of the 
series may give rise to the conception of three- fold time. 
On the othei hand, when the present is known through 
the c bemg 5 of an object, no such internal distinction is 
possible, and an object, so long as it c is 5 , signifies only 
present time In respect of the 'present 5 , the Sutrabkasja 
(2-3-1-7) says 

[It is only an adventitious thing that can be refuted and 
not one's own nature ; the Self constitutes the essential nature 
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of him who would deny It The heat of fire cannot be denied 
by the fire itself Thus when one says — c It is I myself who 
knows the present object now ; it is only I that knows the 
experiences of the past and the remote past ; it is I that will 
know the future and the distant future — it is seen that, though 
the object of knowledge changes according as it is something 
past or future or present, the knower remains unchanged, since 
his nature is Eternal Presence And because It is of the nature 
of Eternal Presence, It cannot go out of existence even when the 
body is reduced to ashes , neither can it be conceived that It 
ever should become something different from what It is.] 

Thus it is clear that the present, now, that is 
indicated by the c being 5 of an entity is one of intimate 
experience when Self itself is that entity given expression 
to as c Now I am' The 'Now' here is the expression of the 
Eternal Presence of Self Self cannot be done away with 
as pointed out by the Bhasya It is ever the same 
Indeed, It 'has been' and It c will be' always as It 'is'. 
Unlike the present that is indicated by the ' being ' of an 
object, which is of finite duration, this Eternal Presence, 
the very Self, is not thus confined. It is thus ' Eternal 
Now 9 which shows Itself as the ' now 5 of empirical 
parlance when objects or processes are superimposed upon 
it This latter 6 now 9 is only a fleeting image of the 
Eternal Now For him who is established in this Eternal 
Now, his empirical life — as a boy, as a mature man, as an 
old man, as also his previous lives — appears like a river, 
separated only by shadows, just as a river is everywhere at 
the same time — at the source, at the mouth, at the water- 
fall, at the ferry, m the current, m the ocean and m 
the mountain — and the present only exists for it, 
not the shadow of the past, nor the shadow of the future 
The previous lives were also not in the past ; and his death 
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and return to Brahman are not in the future. Nothing was, 
nothing will be, everything e is s — Real and Present. It is 
this, therefore, that is the very Self. Says the Kathopanisad 
(2-1-5, 12)— 

f^rr^r ^m^m * *iOt ftgg^a 1 <?at era* 11 

[When the jiva, the purusa, residing in the lotus of the 
heai t which is of the size of a thumb, the enjoyer of the fruits 
of karma, realises that he is the Lord of the past and the future ; 
he does not seek to protect himself as he is no longer in the 
midst of fear, he being Eternal and without a second ] 

By getting rid of the herd of intoxicated elephants in the 
form of mulajnana and its products, in his plenary experi- 
ence manifesting Eternal Bliss, Atman shines m the abode 
that is beyond time — 

( Svaiajjasiddhi — 3-40) 
He is no longer subject to the sway of time, He is 
Eternity Itself — 3Tf^ m% ^T^T (Atharvaveda Alalia- 
na? ayanopamsad) . 

5 7. ' Objects ' situated in Space and Time 

The investigation into the meaning of what aie 
usually termed as 'space 5 and 'time 5 has re\ealed that it 
is only Atman that is spoken of in such terms What is 
commonly regarded as situated in space and time may 
now be taken up for consideiation In the quest pei tam- 
ing to the origin of the univeise. one must know what it 
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is whose origin is being sought, in other words, what the 
content of the universe is. From the common standpoint 
which takes space and time for granted, one's experience 
of the universe (idam jagat) is seen to involve three factois 
viz., the universe, the experiencer and the experience 

5.7.1. Even 'pot 5 defies delineation ; More so the universe 

The example of c pot' which is commonly regarded as 
well-known may be taken up as typical of the objective 
universe The question is taken up by asking him who 
claims to have a knowledge of the universe, to enlighten 
as to what exactly is meant by a pot that is in front of 
him So says Sri Svayamprakas'ayati in the Dvaitakhandanam 
(6,7)- 

ggt *m off *z. H«wiSr*wraR II 

The Atmapurana also considers the same question in all its 
aspects — its characteristics, how it is differentiated from 
all others, its relation with the eye and other objects etc 
After an exhaustive discussion, it is shown that this deli- 
neation is an impossible task, for no one is equipped m the 
least with the knowledge required for the purpose. If it is 
so in respect of a pot, need it be said that it is much more 
so in respect of the entire universe ' 



343 



5.7 



(Aimapurana 2.377-381, 414) 

(Aimapurana 2 423, 424, 425) 

Again when even in respect of the body which passes off 
for one's self as also in respect of one's organs which are 
regarded as belonging to oneself and constantly used, 
nothing worth the name is known decisively, then what 
to say of other things m the universe ' Several other 
examples are given to drive home this profound ignorance. 
Whatever knowledge is claimed in respect of a pot etc , is 
only conventionally accepted as such and may serve 
practical needs but is certainly not true knowledge which 
reveals the Truth. 
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5.7 2. Analysis of ' I know not the self ' I know not the pot ' ; 

Entire universe right from Ego-sense just a form. 

Inevitably therefore, one comes to the conclusion — 
c I know not the self % ' I know not the pot 5 These are 
not matters which can be decided by perception or 
reasoning in the usual sense of these terms Appeal must 
therefore be made to fSruti A discussion of the topic 
based on the reasoning in accordance with Sruti leads 
to the conclusion that the Reality in respect of any entity 
m the universe is the Existence Itself with the forms 
denoted by words such as pot etc , superposed on It and 
that the experience pertaining to them is to be traced to 
the shine — Sphurana — of the Substratum which is the Self- 
effulgent Atman, as shown already The Vedantasiddhanta- 
muktavah on sloka 24 gives an analysis pertaining to the 

two experiences — J?p?t ^ ^ffirfj? and 3}f ^ Sfffirft (I know 
not the self, I know not the pot), which are to be traced 
to the Witness-self Of these, the portion relating to the 
former i.e , how on the very strength of the consciousness 
£ I know not the self, the self-effulgence of Atman is 
established, has already been shown That dealing with 
the latter is — 

t^Krarsraroff ?1S ^ are cr}s*t ^ 5rm to srejrarerar- 
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mq^rsrrcw^Fft # fern 3 *, i <J3 wrf^JWicTO^q?!^ 

[In this context, if it is urged that since the consciousness 'I 
know not the pot' is similar to the consciousness ' I know not 
myself 5 it should follow that the pot is also self-effulgent, it is 
asked as to what is meant by this pot that is spoken of, whose 
self-effulgent character is being urged. Does it mean that it is 
the substratum m which are observed certain attributes, e g , 
potness etc ? If so, after careful deliberation let it be set forth 
as to what the c intrinsic nature ' of the pot is as discriminated 
from everything else If it is said that it is a special kind of whole 
consisting of certain parts, e g., the two halves of the pot etc , 
* not so * is the reply, for, the relation of the whole and parts 
and other attributes pertaining to the pot are different from the 
pot , these are not the c intrinsic nature s of the pot itself, which 
must be declared to be something different from these If 
inability is pleaded as far as specifying this as something 
different from these, the question arises as to whence this 
inability Is it because the nature of the pot is not experienced 
or because it is a simple (undifferenced) entity ? The first 
alternative will not hold , for the nature of the pot is a fact of 
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common experience On the second alternative, it must be 
declared as to whether this simple (undiffeienced) nature of the 
pot that is experienced is self-cognised or cognised through 
some other means of knowledge If the latter, the simple 
undifferenced character is overthrown, for a simple undiffer- 
enced entity cannot be made known through some means of 
knowledge different from itself, all instruments of knowledge in 
parlance, such as the eye, etc., ate of necessity confined to 
making known a differenced entity (that is, one qualified by 
attributes) Hence it must be admitted that the intrinsic nature 
of the pot remains as a simple self-presented entity not made 
known by any of the instruments of knowledge — speech, mmd 
etc. Now it must be considered as to whether this intrinsic 
nature of the pot is different from Self or not It cannot be 
different as, the nature of the pot being an attributeless entity, 
there is no attribute which might serve to establish a difference 
(between the pot and Self) , further, since both (Self and the 
pot), the substrate, dharmin, and the counter-entity, pratiyogin 
(respectively of their mutual difference) are self-effulgent, the 
difference between them cannot be grasped by any of the 
recognised means of knowledge Hence it is established that the 
self-effulgent Self Itself is the pot In the same way it follows 
that everything else also being Atman Itself, the 1 not-Self is 
indeed not different from Atman, since there is no means of 
predicating the self-effulgence in respect of the one in preference 
to the other, as the argument is equally strong in favour of both 
the cases Thus Self Itself which is by nature Self-effulgent, 
pure Bliss and Unrelated, appears two-fold (as Atman and 
Anatman) because of the begmnmgless, inexplicable Avidya, 
just as a rope appears as a snake, a stick etc ] 

Thus It is the One Atman who appears to take on the 
form of the ego-sense as also that of the universe 5 the entire 
universe fiom the ego-sense to the world is just a form — 
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5.7.3. Picture analogy — Universe, Consciousness and Inert, 
Not apart from the Substrate Brahman-Atman 

The foregoing discussions establish clearly that each 
— space, time or any object of the universe — is nothing 
other than Atman. It is Maya that shows this one Atman 
m a variegated picturesque manner — %f%3qf%?ftfKlR. Things 
appear different only because of the apparent 'forms' and 
'names 5 employed to denote them To drive home this 
idea, the picture analogy is employed as e.g , in the chapter 
Gitradipa in the Pancadasi. Just as in a painted canvas, 
four states may be discerned as it were, the bleached 
state, the paste-stiffened, sketched with lines and finally 
coloured, even so four states in the Supreme Self — Pure 
Consciousness by Itself, Antaiyamin as in association with 
Maya, SuUatma with the adjunct of the subtle universe, 
and Virat with the adjunct of the manifested gross 
universe All living beings from Brahma to the tiniest 
plant and even the inanimate things are in Virat like the 
painted figures on the canvas Just as the painted human 
figures are provided with painted clothing resembling the 
background of the picture, the so-called jivas are to be 
thought of as associated with seeming-Consciousness super- 
imposed on the Pure Consciousness. The seeming clothing 
is not painted for the hills and dales ; similarly, inani- 
mate entities like mud etc , are not thought of as endowed 
with seeming-Consciousness. 

qcrr sifters sJifesal qs i 
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(Pancadasl VI- 1 to 7, 9) 

Brahman that is Existence, Consciousness, and Bliss 
is common in both the animate and the inanimate. 
Names and forms which differ individually are in 
Brahman as a picture is m the canvas. Ignoring names 
and forms, one secures the Brahman-Knowledge. So says 
the Pancadasl (XIII-92, 93)— 

This is m accordance with the Srutis — 

^JJT f%5f 8TH?I STlcT 5TT«IWT ^ 3cT Seff fTC 
( Mahanarayanopamsad — 24) 
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[The material universe, the created beings and whatever 
there is manifoldly and profusely created in the past and in the 
present in the form of the world, all that is, indeed, this Rudra.] 

[All this is indeed Brahman.] 
Commenting on the opening stanza — 

[I bow to that Consciousness, Unborn, Unknowable, 
Infinite, Embodiment of the Self-Bliss, the Wall for the picture 
projected by Maya, of the world right from mahat ] 

the gist of what the Istasiddhi says is — The picture is the 
variegated world. It is based on the One. This is like 
saying that darkness is based on the Sun, cold on fire It 
is to this precarious existence of the world, that its image, 
as based on Brahman, points Just as a picture shows the 
illusion of hills and dales etc , on the plain canvas in it- 
self even and uniform. Maya creates, m the One Consious- 
ness that is uniform, illusions of change, objectiveness, 
difference, msentience, unhappmess, the priority and 
posteriority, the inside and the outside, difference in 
direction, extreme heights and depths etc The world is 
a picture because, like the picture, it does not exist apart 
from its substrate The world is not merely a picture 
where though the picture is inseparable from the canvas, 
the material cause, viz , the colour of the picture, is 
separate from the canvas Here the material cause is not 
separate fiom the Substrate of the world, viz , Brahman. 
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xras«T&, swflKTOTr cniteransrc Ifaftfora: i 

The Yogavasistka also says that the experience of the 
world as he, that, this, I, not I, etc., is none other than 
the Pure Consciousness in the same way as the entire 
picture consisting of man, elephant etc., which are 
considered as other than the wall of a mansion in the 
picture, is none other than the wall on which it is painted 

m Htscfts ^ ®\k fosrewT 3m n (4-2-13) 

Says the tika — ftr%fo%clf%5r^ far%*JI*- 

Accordingly the Pancadast (VI-289) says — 

3ffl1%^ qir f%5rfq^[fqcf?^ | 
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[Like the pictures on the canvas, the variegated universe is 
imposed by Maya on Consciousness, Self It is only by 
discarding it that the Pure Consciousness as such is to be 
realised.] 

This is the purport of the Srutis — 
[All this is Atman alone ] 

The experience of the one who has realised the 
Substrate, Brahman-Atman 3 is declared — 

(Advaiiamakaranda 19) 

[The distinction between the conscious and the inert is 
concocted m Me, the Pure Consciousness, just like the distinction 
between the animate and the inanimate in the picture painted on 
an even wall ] 

q?*?Tfa f%3% tftfes; fefta^ 

( Sahksepasa n raka 4-54) 

[I perceive all the phenomenal elements as if they are a 
mere picture And I stand firm on the Partless, Unitary, 
Absolute Consciousness. I experience Self which is Non-dual, 
without any limitation, that is Bliss Itself, and I perceive the 
universe as if it is a burnt rope.] 

5.7.4. Peculiarities of the ^orld-picture 

In all this development, the superimposed that is the 
cognised universe is considered m ordei to indicate 
Atman the Substratum. The peculiarities of this world- 
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picture, however, are brought out in the Laghuyogavasistha 
(4-1-1) A picture is painted by an artist with the aid 
of some colouring material, on something like a wall etc., 
that is a finite entity This picture of the world is not 
drawn by any artist, as Atman unassociated with 
activity, is without doership. There is no colouring 
material available as Atman is non-dual This picture 
arises in Cidakasa. the sky that is the Consciousness which 
is not a delimited entity Also, anything is experienced 
as 'seen 5 by a 'seei 5 different from it. Here it is not so, 
as there is no distinction between the cxpenencer and the 
experienced Also, a dream arises only during sleep But 
this is not so, as it is seen in the waking itself — 

^S^ra; i arcs* ^r^sfi^ta£fr i^^m ^tt^otptt^ I 

5.7 5. Maya is Atman regarded as Unknown 

This makes it clear that Maya which is responsible 
for the name and form pertaining to the world-picture is 
not apart from the Substratum In fact, whatever is 
regarded as mayakarya — space, time or an object — when 
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enquired into in the appropriate manner, is revealed to 
be Atman alone with no trace of name, form or even 
Maya, they do not brook enquiry — they are vicarasaha. 
This shows that it is Atman alone that is spoken of in 
those terms Says the Atmapurana — 

SWf TOWcW fog: ^ TOfR? *T*TT II 

(1-254 to 257) 

sfe^FcC^qftfo I er5^ feftalTORrt STfacf # TO: I afir 

q^sfe^c # TO: I 

[Just as a tiny lad at sleep, unaware of his own body, sees 
by concoction a demon in himself and gets into throes of fear 
with senses agitated, likewise, though I am Atman, Existence, 
Consciousness, Bliss, yet being forgetful of my true nature, I 
have concocted Maya in myself. On the dawn of right knowl- 
edge aided by enquiry, she takes to her heels. In Me that is non- 
dual, she is always sublated. She is not m me as other than My- 
self, like the demon that is not there as apart from the lad 

Expressions such as Maya (Avidyd, Prakriti) are employed 
m respect of myself regarded as unknown ] 
23 
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5.7.6 Postnlation of Maya for Prakriya 

On enquiry Maya is sublated. It is not established 
by any pramana. Sruti as referring to it is only an allusion 
and not a pramana; the purport of Sruti being the 
non-dual Brahman-Atman whose knowledge leads to 
the fruit viz., liberation and not Maya in respect of the 
knowledge of which no fruit whatsoever is mentioned. It 
is mentioned only as a subsidiary in the context of 
Brahman-knowledge — ^fi^ffflryi^Hitf cTSf^n. The experience 
c I am ignorant 5 is not valid knowledge as it is that of 
the ignorant, and not of the wise. The use of arthapatli 
clearly shows that due recognition has been given to the 
fact that it is sublated by knowledge and the citation of 
other pramanas like inference, Sruti etc., along with it is 
only to emphasize that it is not sr^faStfr, a negation, and 
to pave the way for the ignorant for recognising eventually 
that it is only Atman the Existence, that is thought ol as 
Maya. Regarded as an entity apart from Atman it is a 
vzkalpa, tuccha, a non-entity Its use is in pointing to the 
non-dual Atman by negating itself. 

Like all else, it is also concocted in Atman and 
used m parlance. Regarded as the sakti of Atman it is 
responsible for duality and its knowledge Its use in the 
prakriya according to Vedanta is to set at rest all other 
praknyas pertaining to creation, mentioned e.g., m the 
S vet asvataropamsad (1-2) such as time, nature, law, chance, 
matter, etc. The Mandukyakanka (2-19) which refers to 
various views of creation says that Atman is imagined as 
prana and other countless objects, and that this is due to 
Maya of the Self-effulgent by which It is (as it were) 
deluded — 



355 



5.7 



Maya comes up when Atman is seen from the point 
of view of parlance, with the mind entertaining the 
notions thereof, however tenuous they may be, such as 
multiplicity, time, order, difference, relations, change, 
action, process, Avidya etc., which come up in its wake 
and are accommodated suitably in the Vedantaprakriya 

5.7.7 Apavadadrishti — Liberation from the plethora of questions 



compares the universe of the three worlds to a doll similar 
to the one carved out m a pillar carrying her daughter on 
her lap, the latter again carrying her daughter on her 
lap. In the example there is nothing other than the stone 
though forms of human beings, sequence, the progeny in 
order etc , are all imagined as seen. This drives home 
the idea that all these are vikalpas The implication of the 
illustration leads to the apavadadrsti , negation of the 
superimposed, revealing Reality as such. It shows how 
Atman, the non-dual, prior to the so-called creation is the 
same non-dual entity even afterwards, though, in parlance, 
notions involving space, time, objects, etc., employing 
the words — ^pff, ^f, (now, here, this universe) 

etc , — are also used It liberates one from the plethora of 
questions pertaining to creation like ^j, ^q, WTc^ 

(where, when, by whom, how, from which), ?T^T cf^f fam^f fa; 
(what existed there then) etc., by setting at rest all these 
problems like all other problems. 



The Togavasistha (4-3-18) — 
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5.7 8 Creation a Vikalpa— Not an event in Time 

Thus it is obvious that the notion of creation is also 
a vikalpa. It cannot be conceived at all as to what is 
meant by creation. The common view that creation is an 
event in time has no meaning, for there is nothing like 
time before creation Prior to creation there can only be 
Eternity, the Timeless It is by Itself and outside of the 
time-series which is yet to be. Creation cannot be put 
outside time, it is after all an occurrent and so part of 
time. Thus any attempt to bridge the gulf between the 
temporal and the Eternal is doomed to be a failure. The 
Eternity is Sat and the temporal is asat , there can be no 
real relation between them Thus, nothing is really 
created The only relation between them can be that of 
false identity— adhyasa ; creation, if at all, can be regarded 
only as a result of this false relation. 

As the Taittiriyavariika (2-143, 144, 145) points out, 
it cannot be said that there was creation (by Atman) 
because Atman is not of the past Nor can it be said that 
there will be creation (by Atman), because Atman is not 
of the future as It is not an effect. 

Creation is not c now 5 either, because Atman is 
always non-dual and Immutable. So considering the real 
state of things, there never was, nor is, nor is yet to be the 
creation of the world by Atman. 

Since the use of qualification (in respect of creation 
with a view to specify) that it will be, or that it is, oi 
that it was, is meaningless like (the use of qualifications 
such as) camel, etc., to an atom, here Avidya alone 
is to be spoken of as the cause of creation — 
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Creation is thus illusory. However, m parlance, it is 
accepted without enquiry that there is such a thing called 
creation. This view takes for granted time, space and the 
causal process. This stems from the individual who 
entertains the notion that he is limited. It is thus rooted 
m the inner poverty of the individual or lack of spiritual 
discernment. It is because he finds nothing great m him- 
self that he seeks to live an outer life and so expand him- 
self m space, time and achievements m the outer world 
by establishing relations with all objects Basically this is 
an expression of the innate fullness of the One Atman 
who always shines in His pristine glory, however much it 
may be concealed by Avidya and apparent finitization. 
The quest for realising one's non-dual Self takes the form 
of seeking the cause of the so-called creation, as evidently 
this question will persist until after that One Entity is 
shown from which issue forth all others Evidently this 
must be "incorporated into any delineation of creation in 
the concerned prakriya. If due importance is given to the 
notion of change, it is seen that the three states of origi- 
nation, existence and dissolution occur, indeed, to the 
world every moment as the Taithriyavariika (2-148) says — 
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Depending on the duration of the ' present 5 assumed, 
various views are given m respect of creation. In the 
srstidrstiprakriya, the world comes into being after an act 
of creation, and after a lapse of time there would be dis- 
solution, creation and dissolotion alternating with one 
another from the infinite past However, from the higher 
standpoint, the drstirevasrstivada m which cognition itself 
is creation, srsti would mean Consciousness Itself as 
identified with the cognised world at the first moment of 
cognition — 

^T^, 3R*T ^[fif^JpT^ I (Siddhantalesasangrahavyakhya-2) 

The so-called experience on waking in which the 
entire world-objects and the means of knowledge arise all 
at once, as it were, in one's own consciousness at that 
moment, exemplifies this. Also the 'creation' of the world 
on waking is seen to be on a par with that in the so-called 
dream, imagination, day-dreaming, illusion and halluci- 
nation. All these pertain only to a conscious individual 
The relationship of consciousness in the first moment is 
evidently a concocted one as the so-called c moment ' is 
itself concocted. By itself it does not exist and has no 
meaning. In this sense 'creation' by itself has no mean- 
ing. However, when the word is used, it means Conscious- 
ness with the concocted attribute of its relationship with 
the first moment. 

5.7.9. 4 Sarga ' is ' Brahman % ' Brahman ' is e Sarga 

The superimposed ingredient is sublated on the dawn 
of knowledge leaving behind Consciousness as such. 
'Creation 5 , thus shows the Substratum by way of tatastha- 
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laksana — qualification per accidens. Going to the mean- 
ing of the roots and (of the two words sarga and 
Brahman) both denote the same activity 5 also the activity 
is not different from the Substratum on which it is super- 
imposed. Though the two words thus having shed their 
connotations are simply sounds without meaning like the 
noises heard when firewood is split with an axe by impli- 
cation they give rise to the knowledge of That which is 
wholly beyond words. 'Sarga' is 'Brahman 5 and 'Brahman 5 
is c Sarga 9 , there is not the slightest difference, as m the 
case of the fire and its heat or the Sun and his heat. So 
say the Togavasistha (Ni Pra. Ut. 6-58-19, 20) and the 
ttka thereon — 

m\ ^ WcTT I 

as also — 

Sftm^ft fog}?? I (Yo. Va. 4-2-5) 
#cq^ fafom: I (Yo. Va. 3-119-30) 

^ SRRI^l*!^ Srft TO9W*J| (Yo.Va. 4-3-23) 
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The usual connotation of the word sarga as different from 
Atman results in a fall whereas the connotation as 
synonymous with Brahman-Atman leads to salvation 

5.8.1. Illustrations of Mayavi and Yogi 

It is thus seen that the viewpoint of the Sruti is the 
only one that prevails. Atman alone is the Reality and 
the world is fashioned out, as it were, by Maya So says 
the hymn— 

and proceeds to give examples of the mayavi, necromancer, 
and the yogi, to show that this is in accordance with 
experience in the world Just as a necromancer with the 
aid of Maya, activated by crystal, incantation, etc , 
creates a world of manifold with chariots, elephants, 
horses etc , so does Is'vara also 'create' the universe. 
Says the Manasollasatika on stanza 2 of the hymn — 

irraramOTra: wnsrg^irrafo sprier cmOTfteftsfi' 

The Sutrabhasya says for example m (1-1-6-17) — 

[The Lord differs from the jiva, the product of Avidya, the 
embodied, which acts and enjoys", m the same way as the real 
necromancer who stands on the ground differs from the illusive 
necromancer, who, holding m his hand a shield and a sword, 
climbs up to the sky by means of a rope.] 
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5 8.2. Auxiliary means not necessary ; Isvara creates by 

mere wish 

The second example is to drive home that the auxi- 
liary means is not always necessary. It is well known from 
the puranas that yogis like Visvamitra created worlds 
conducive to enjoyment, only by wish with no personal 
end in view, without any outside auxiliary means ; in the 
same way the Lord also by His mere wish creates this 
variegated universe. Thus there need be no apprehension 
that such a thing is impossible. Says the Manas ollasatika 
on stanza 2 — 

This is m accordance with the Manasollasa (2-46, 47)— 

3qr^qqft^qta?ifqqf^m: i 

The Bhasya on the Sutra (2-1-8-25) ^qn^fq st% 
says — 

5Tq^qT?TT | m %cffi SSSCm 5iq^^ ? &qTf^- 

q^f& | ^T^Ti ^TT fq^ 5£qq- fcqqqTSqt HClJTVTTqT^rl^T 
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[Conscious beings like potters and others are seen to depend 
on the requisite means while engaging in their respective works. 
So how can Brahman, Conscious as It is, act without help ? We 
say, it can be so 'like gods and others' — just as gods, manes, rsis 
and other beings of great power who are all conscious beings are 
seen to create many varied objects such as bodies, palaces, 
chariots etc., without availing themselves of extraneous means, 
by mere intention, because of their peculiar powers, as vouch- 
safed by mantras, artkavddas, itthasas and puranas J 

The example of yogi is dealt with at length in the 
Sarvadarsanasahgraha (8) and the tika thereon — 

series snrcS crafew^fiRTOR^ ii ffcr i 

<pr sng, i 
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NO 

What is sought to be driven home by this passage is 
this — In the empirical world, one adopts definite postures 
in respect of the principle of causation, e.g., mud is the 
material cause of the pot, the seed that of the sprout etc., 
and that this process of creation of the object from its 
cause takes place in a certain sequence in every case and 
the whole thing involves lapse of time The example of 
the yogi belies all these assumptions, though as far as 
empirical life is concerned no other way is seen except to 
stick to these very assumptions. But in the endeavour to 
discover the truth of the situation, no item of experience 
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should be kept out. There is the experience testified to by 
puranas as also by accredited contemporaneous people, in 
respect of gifts, from extraordinary personages produced 
instantaneously apparently from nothing, of articles which 
are indistinguishable from those produced with effort in 
the usual way and which serve the practical needs quite as 
well The illustration given is that of a man in dire 
poverty, fortunate enough to be blessed by a. yogi in a 
forest nearby his village, who finds on returning home 
that in place of his dilapidated hut, now stands a mansion 
fully equipped with wealth, corn etc The transformation 
is all too sudden to be described in terms of an orderly 
process involving time in conformity with the usual 
notions pertaining to the causal machinery for the purpose 
etc. It escapes the ken of those given to the usual worldly 
experiences. Taking this fact also into account, it is seen 
that the usual principle of causation, order, process etc., 
cannot be maintained and is merely a make-believe 

The Manasollasa (2-45, 46) points out that the yogi- 
illustration also serves the incidental purpose of avoiding 
the facile conclusion that there is a succession of IsVaras 
and jagats as may be construed from the seed-tree illustra- 
tion — 

5.8.3. Isvara not affected by Maya 

The comparisons mayaviva andyogiva are brought in by 
the hymn to drive home the nature of Is'vara. These are 
at best halting metaphors as the Sruti ?f cTCT qfcfcir (5>ve. 
U. 4-19) and the Gita (XI-43) q c^nfts*??wrfSp?i: f^S^t 
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[His equal exists not, whence another superior to him m the 
three worlds '] 

point out The implication of the maytfw-illustration is 
brought out in the Sutrabhasya (2—1—2—9) — 

w m totRctct irmr wmft firafir m&g *t 

[As a magician himself is not affected at any time, past, 
present or future, by the magic conjured up by himself, it being 
unreal, so also the Supreme Self is not affected by this world 
which is a delusion. As a dreamer, remaining the same under 
all conditions, is not affected by the delusion of dreaming, 
because the delusion does not persist m him during the states of 
wakefulness and sleep, so also, the Witness of the three states 
ever remains the same and is not touched by the mutually 
exclusive three states This appearance of the Supreme Self in 
identity with the three states is a mere superimposition as in the 
case of the rope appearing as a snake etc ] 

The yogi -illustration, in addition to driving home 
that Is'vara rests m Himself without being subject to the 
will of any one else or desiring anything from outside for 
fashioning the world, suggests also that at a glance as it 
were, the world is created and that His desires and 
intentions are ever accomplished, S^FTO 'BRWf^i: etc In 
other words, while He is the Lord of the world, His 
transcendence is never impaired He is in Himself as He 
was prior to creation. This is what is sought to be 
conveyed by the hymn in the line — i?T*n^fa ft^WcTfi 
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ifijFWta i: ^^1. The prior state is given expression to 
by the Pancadasi (11-46) — 

[As Atman is realised m His native purity in the absence of 
mental activity, so also the Sat is intuited to be non-dual prior 
to the activity of Maya ] 

Sri Vidyaranyacarana also condescends to make 
known his experience of the Supreme Reality intuited 
with the utmost certitude in the serenity of silence — 

^\ feci} , . || (Pancadasi 11-44) 

It is thus made clear that Is'vara is in no sense 
affected by the activity of Maya 

5 8.4 AH other views about Isyara accommodated 

Such is Is'vara according to the Upanisads. Others 
hold quite different views as described e g , in the Pancadasi 
(VI). Each is wedded to his own theory and bases his 
arguments on the authority of mantias, arthavadas and kalpa 
works, ranging from the c Inner Ruler ' and ending 
with the immovables There are people who ascribe Lord- 
ship to them, for it is seen that the status of the family 
deity is assigned to the asuattha tree, the arka plant, the 
bamboo etc. 

To those who make enquiry into reasoning and V eda 
with the desire to arrive at a firm conclusion of truth, 
there can be only one proper conclusion about the Lord 
and that in consonance with Veda While it is so, there 
will be no conflict with the views of others which are but 
partial visions — 
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(Pancadasi VI- 120 to 124) 

As all things are the limbs of the Lord, each being a 
fragment of His cosmic vesture as mentioned in the 
Visvarupadhyaya (Gita) and the Purusasukta, it follows that 
every one of them may be worshipped as the Lord Himself. 
The Pancadasi (VI-205-209) says succinctly that the 
Antaryamin, Sutratma, Virat, Brahma, Vtsnu, Rudra, Indra, 
Agni, Ganesa, Bhairava, Mairala, Marika, Yaksa, Raksasas, 
BrahmanaS) Ksatnyas, Vaisyas, Sudras^ cows, horses, deer, 
birds, the asvattha tree, the banyan, the mango and other 
trees, wheat, paddy, grass, water, stone, mud, stick, a 
chisel, pickaxe, etc., are all verily the Lord Himself 
Different people worship the one or the other of these and 
reap their due reward. As is worshipped the Lord, so 
does He yield the fruit. As is the inner craving, so is the 
resultant reward The excellence or otherwise of the 
reward depends upon the faith or the lack of it in the 
devotees as also upon the quality of the object of worship— 
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Thus the only view without blemish is this Vedic 
view o svara as the wielder of Maya which is funda- 
mental as pointing to Brahman-Atman as also compre- 
hensive and accommodates m its fold all other views in a 
harmonious manner without dispute or contradiction 
(samanvaya, avivada^ avirodha) which indeed is characteristic 
of Vedanta Says the Tativasudha (2) — 

The Supreme Lord the Mayopadhika , i,e , Conscious- 
ness m association with Maya, is the Omniscient Inner 
Ruler, the source of the universe — 

(Pancadasi, VI- 15 7) 
This is in accordance with the Sruti (Ma, U.) — 
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He is the source of all — space, time and all entities 
of parlance, 

5 8.5. Consciousness as Isvara — Only a relative view 

This view of Consciousness as Is'vara is relative to the 
universe of name and form concocted by Maya. The 
Sutrabhasya (2-1-6-14) gives — 

^ft^Tf^m^qi^gfol^t ^Sr, strife sctott- 

JTT?qcq?qf^ JTT^^^ft fTl^fSSn^lfeT ^Wll'^l 4 TO cTO 

[Thus like space conforming to the conditioning factors like 
pot, jar, etc , IsVara conforms to the limiting adjuncts — name 
and form — created by Avidya And within the domain of 
empirical existence, He rules over the so-called jivas, the selves 
as identified with the intellects and which though identical with 
Himself, conform like the space in pots etc., to the assemblages of 
bodies and senses created by name and form that are called up 
by Avidya Thus IsVara's rulership, Omniscience and Omni- 
potence are contingent on the limiting adjuncts conjured up by 
Avidya , but not so in reality can such terms as the ' ruler the 
* ruled ' , 1 omniscience ' etc , be used with regard to Self when 
all adjuncts are sublated by knowledge Hence it has been said 
'Where one sees nothing else, hears nothing else, knows nothing 
else, that is the Infinite', as also 'But when to the knower of 
Brahman everything has become Self, then what should one see 
24 
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and through what ? ' and so on Thus all the Vcdantas declare 
the cessation of all empirical dealings m the ' State ' of Supreme 
Reality ] 

That the Supreme Self is not to be thought of as 
having a twofold characteristic, with attubutes and 
without attributes and that the main purport of the 
Upanisads is that It is devoid of form, is brought out in 
the Sutras — 

*r srisratsfa qwtaqfe^ - *Hfer ft (u) and arw&sr 

?Tc5T^T^c=rT^ (14) in the Ubhayahngadhikarana (3-2-5) of the 
Brahmasutras The Bhasya thereon says — 

fl* OTqfeg^SigHST^ ^qfeffN TOfe I ?5 BIB 5R \ 
=T cJH^ ^cT ^ qTO TO°T 3*tqfof c^gqqsm J q f| ^qfi ^ 

3T*cJ cffl WTO gfts^ri^qifqqlriifefe | cl^fq qVw& I * f| 

sqrfaqtm^fq ^rearer q^g^s-qissr ^wr: i ^ % 

^n^mftftq^ i sqT#rr ^ifq^m?gqwfqfi<qi3; era«3T f *mr- 
fefrqfoitsfq srailiNtftcT fnf^qsRJlsr to af&q^, ? r 

^qqsqqq; ' ?fqqqT&5 3f qf^cT^-i^crf^fqit? TO 3qfe^ I ... 

[Here, if it is asserted that in conformity with the Srutis 
which indicate a dual aspect, Brahman must have both the 
aspects, to this we reply thus By no means can Supreme 
Brahman possess by Itself dual characteristics, for it is impossible 
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to admit that one and the same thing should by itself both 
possess certain attributes and also not possess them, for that 
would be self-contradictory. Nor is it possible that Brahman 
should be so on account of position, 1 e , on account of Its 
association with the limiting adjuncts like earth etc , for, the 
association of limiting adjuncts is unavailing to impart to a 
thing of a certain nature, an altogether different nature The 
crystal, for example, which is in itself clear, does not become 
opaque because of the association of a limiting adjunct like the 
red lac etc The notion that it is red is illusory ; moreover 
adjuncts are conjured up by ignorance Hence, even while 
accepting one of the two alternatives, it is Brahman that is 
attributeless and undifferentiated that has to be accepted and 
not the opposite , for in all passages which aim at presenting the 
real nature of Brahman, as for instance, in 'soundless, touchless, 
colourless and undecaying 5 etc , Brahman is presented as devoid 
of all distinguishing attributes Passages speaking of Brahman as 
devoid of form or attributes must be taken as such . . But the 
other passages speaking of Brahman with form have the injunc- 
tions as their main objectives and not Brahman the Absolute ] 

5.9. Import of second stanza — Negation of the objective universe 

In the light of all this discussion, the import of the 
second stanza of the hymn comes to this — 

The secondless Brahman-Atman which is the support 
of Maya remains the same ever in Its glory, with or with- 
out creation. All parlance is an illusory set-up due to 
Maya which also does not exist in reality The Pancadasi 
(VMS 8) says— 

Liberation from the thraldom of Maya is secured, as it 
were, only by the knowledge of Brahman-Atman arising 

* 
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from enquiry, just as it is only on waking up that dream 
disappears - 

(Pancadasi VI-210J 

Enquiry establishes without doubt that space, time, any 
object whatsoever, the very creation or Maya itself is none 
other than Brahman, by dispelling Maya which shows the 
very Self as otherwise The decisive view is that the 
world whose creation is sought to be understood does not 
exist at all. This is the apavadadrsti which immediately 
leads to the realisation of Self as the secondless 
Brahman. The import of the expressions mjatmam and 
visvam daipanadrsyamananagantulyam^ viz , that one sees all 
this apparent activity of Maya in oneself and its fabrica- 
tions do not really exist, like the city in a mirror, all m 
the manner of a dream, is thus realised. Detailed delinea- 
tion of the so-calied creation — whether it takes place all 
at once, or an stages etc — is irrelevant like the one in 
respect of a dream , and any view that leads the enquirer 
to this apavadadrsti and the concomitant realization may 
be employed fox the purpose — 

si$ot sprats? sjSf «tt i . 

{Pancadasi VI- 199) 

Brahman-Atman is free from the threefold limitation due 
to space, time and other objects, as these are all concoc- 
tions of Maya that does not exist — 

{Pancadasi 111-36) 
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In the light of the Srutis — 

pEIe reflected, He desired to become many, He became all 
this] 

the entire jagat is seen to be Is'vara Himself All this, how- 
ever, is in the realm of Maya. Says the Manasollasa (2-56)— 

^^q^lf^WRtsfa W II 

[Therefore, IsVara's creation of the universe is all a display 
of Maya , all worldly parlance including instruction in respect 
of bondage and liberation, is also due to Maya.] 

All this display is due to Maya acting in the form of 
desire, intelligence and activity — 

(Manasollasa 2-44) 

Recognition of this shows, on a closer examination, 
that sentient beings — jivas who are apparently regarded 
as different from Isvara due to Maya — are none other than 
Is'vara Himself. The Manasollasa (2-44, 45) further points 
out — 

[Because every event is the result of desire, intelligence 
and activity, it is certain that every creature is non-different 
from Isvara ] 

The ilka says — 
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[The universe proceeds from desire, intelligence and activity 
which cannot inhere m any being other than ISvara endued 
with Maya The universe is maintained as seen in common 
experience, by the desire, intelligence and activity, inherent m 
the sentient existence in the jivas This sentient existence is 
therefore none other than Isvara, theie being no evidence what- 
ever, by which to establish a distinction in Consciousness, pure 
and simple, except what is apparently caused by external condi- 
tions with which It is associated All desire, thought and activity 
being due to Maya, it is but right to maintain that the whole 
universe which they bring into existence, is illusory.] 

Isvara as endued with desire, intelligence and activity, 
is the conception, m parlance, of Brahman-Atman which 
is transcendent The Sruti describes Is'vara as Apta- 
kama, 1 e , as one whosl desire is always in a state of 
fulfilment. As such He can have no desires m the worldly 
sense Says the Mandukyakarika (1-8) — sqTcT^TH^T ^ *2fT. 
Therefore all the delineation by the Sruti m respect of 
Isvara is to point out the Sentient Principle on which is 
superposed the illusory creation. Isvara, in reality is thus 
none other than the Sentient Principle, Atman Other 
than this, there is nothing else whatsoever. There never 
was any creation nor is there a created world, nor will it 
ever be, ^Kfl^fo *lf^s#, like the rope-snake or like what is 
regarded as conjured up by the magician Even to say 
that, as the world is sublated, badhita, creation etc , are all 
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vikalpas, is only a means leading the disciple to this view. 
Say the Mandukyakarikas (1-17, 18) and the Bhasya 
thereon — 

TTsnmsffts; hnhi qrwfa: II (1-1 7) 

um: i * f| *ss%\ ^T^g^T ^Rqcr: sqf firo^ few at 
f^f tt . f q- ^ rrrcr ^rmf^TT JrgOT c^ffrm ^gshrrq^ former 

[If the perceived world were real, so would its disappearance 
be. This duality is mere illusion. Non-duality alone is the 
Supreme Reality. This world, being only a false imagination 
like the snake in a rope, does not really exist. It is not that the 
snake falsely imagined in a rope really exists and then disappears 
on the dawn of knowledge. Nor does the illusory vision conjured 
up by a magician exist and then vanish when the veil, thrown as 
it were, over the eyes of the spectators is removed Similar is 
this illusory duality termed universe In reality only the Non- 
dual exists, like the rope or the magician Therefore the fact is 
that there is no such thing as a universe about which appearance 
or disappearance can be predicated.] 

ft^qt turner 3if§q^ vfk %?r^ i 
aqfon^r fia fer *r \\ (1-18) 

*rg STRsU 5TT^ %3W ftsfiSq: SOT" ftfTT sfif l &s*t% \ 

iRT^sg^qsra^, tot f^rf^f^qtsfq sfc^m^q- 
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[How could (duality implied in) ideas such as the teacher, 
the taught and the &astra disappear (as it is the very cause of the 
arising of the plenary experience) ? The answer is — the question 
of the disappearance of the vikalpa would arise only if it had been 
set up by anybody. As the univcisc is like magic or a rope- 
snake so also the idea of the disciple, teacher, &astra etc., is only 
foi the purpose of instruction prior to icalisation. But on the 
dawn of knowledge of the Absolute Reality as a result of the 
teaching, there would be nothing like duality.] 

The harihas and the Bhasja make it clear that the 
notion of Maya has been brought in to dme home the 
idea that thc'woild' whose origin is sought docs not 
exist and therefore thcic is no question of ci cation etc 
Biahman-Atman alone c\ci remains in Its setcnity, un- 
impaired. So says the Sruti — 

{Annapurnopanisad 2-112) 

Commenting upon the Sruti — Hcsjf SfRZffiFft (Tax. 
U. 2-1) the Bhasya says — this Consciousness of Brahman- 
Atman is like sunlight oi the heat of fhe, not distinct 
from its essential natuic; nay, it is the very essential 
nature of Brahman — 

From the standpoint of parlance. Brahman regarded 
as Is'vai a is Omniscient. Says the Bhasya — 



377 



5.9 



[All beings are undivided from Him in time and space as 
He is the cause of time, akdsa and all else , He is eternally 
subtle As such, to Him there is nothing unknowable, however 
subtle, concealed and remote it may be, past, present or future. 
Therefore, Brahman is All-knowing ] 

The Vartika (2-96) on this says — 



[But as to Brahman's Consciousness which is not different 
from Brahman which is non-different from all, and which is 
immutable, It is the inward Self of all.] 

When by the Grace of the Guru, the donor of this 
knowledge who is necessarily the very embodiment of this 
Consciousness, Maya disappears, the aspirant shines m 
His full glory as Self, the Supreme Lord, the Daksinamurti, 
the Guru • obeisance to Him — 
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6. THIRD STANZA 



gRlGURU AS SPHURANAM SADATMAKAM 

— -M AH A VAK YOP ADE STA 

6 1. Sphuranam Sadatmakam 

The Radiance that is this Consciousness is spoken of 
as Sphurana m the third stanza of the hymn — 

This Sphuiana is Sadattnaka, Existence Itself, from 
which it is not to be distinguished. The word Sphurana is 
also qualified in the stanza by the word asatkalparthagam y 
meaning that the existence which is regarded as being 
experienced in connection with the objects of the world 
as c the pot is 3 , * the cloth is J etc, stems from this 
Existence which is the Substratum of the pot, the cloth, 
etc. In themselves, the objects do not exist — they are asat. 
Since, however, prior to this realisation by enquiry, 
they are imagined to have an existence, they are spoken 
of as asatkalpa. The Upadesasahasrt (XVII- 12, 13), analys- 
ing the contents of the objective world, drsja, and putting 
them into categories of name, form and activity in 
accordance with the £ruti (Br. U. 1-6-1) & ^TP? ^ ^R", 
declares that the whole of the universe is a mere 
concoction of the deluded intellect. Thus it is non- 
existent The Consciousness that is Existence which is the 
Self is the Substratum , and It is not a concoction. 
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This has been said from the standpoint of parlance 
when they are regarded as experienced Enquiry, how- 
ever, reveals that they are actually non-existent. 

6.1.2. Questions regarding Existence and Shine of objects 
— The Answer 

Commenting on the first line of the stanza in the 
hymn, the Tattvasudha says — 

[The line beginning with 'Whose shine 5 (m the third stanza) 
is in answer to the question as to how it is that the world 
experienced as existing as ' the pot is ' the cloth is s etc., can 
be said to be non-existent-like, since it is superimposed. The 
answer is, it is the Substratum, of the nature of Existence and 
Shine, which is seen as though it belongs to the superimposed 
world which has no existence of its own, because the Srutis 
' Now therefore the instruction (regarding Brahman) as not this, 
not this ' (Br U. 2-3-6) and ' there is no diversity here' (Br U. 
4-4-19) negate the world, also the experiences quoted can be 
accounted for as being due to delusion. Since m empirical 
experience they are regarded as different from non-existent, they 
are distinguished from the horns of a hare. This is how the so- 
called direct cognition in respect of them is accounted for as 
well.] 
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Incidentally, this also alludes to and disposes of a 
possible objection raised earlier in the same commentary 
as to why the objects that are regarded in the siddhanta as 
non-existent should not be deemed to have arisen from 
asat, 1 e., non-existence. It is pointed out that m such a 
case the experiences would have to be in the form 
q€tS?R[ 'the pot is not 5 , 'the cloth is not 3 etc, m 
contradiction to the actual experience as c the pot is 3 , 'the 
cloth is 5 etc The word SRJc^ m the Sruti C 3RT3T 3TT^ J 
(Tax. U 2-7) quoted m support of the above objection 
does not mean non-existence, but unmanifest cause that is 
Sat (Existence) as the Sruti itself counters the position — 

WTO5T*S5TWr 1 (Cha. U 6-2-2) 
[How can an existent spring from non-existence ? ] 

This topic is discussed in Br. U. (2-1-6-17) and the 
Bhasya thereon. The Manasollasa introduces the third 
stanza by way of enlightening the disciple who raises a 
question based on the analogy of mirror and reflection as 
to how existence and shine have come to be conjoined 
with the objects of the world — 

ft^Tfeqq^3Tfcsf yg^J?5rto§ || (Ma III- 1 ) 
Says the Master — 

fTRTf% ^f^qTftr m\ ^ f^r 3{{q | 
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ftsj" asfiTSnft^I? feflwicCRfoft || (Ma. Ill 2-7) 

[The existence and shine m all phenomenal things which 
are insentient, momentary and in reality non-existent, proceed 
from the eternal Isvara and become conjoined with them. The 
existence pertaining to these things is that of Atman alone 
and none other and so also their shine is the shine of Atman 
and none other. The manifold cognitions as also their objects 
are fast bound to the ego, as beads strung on a thread To every 
living being this universe appears quite mseparate from the 
shine. Billows, bubbles etc , have no existence apart from water 
The very consciousness which, first entering into phenomenal 
things, expresses itself in the words ' I know then returns to 
rest m Self within, expressing itself in the words c It is known 
by me'. Products such as pots rest in (their causes) clay etc. So 
the universe as one with the Shine must rest in the Supreme 
Lord.] 

These slokas which provide the answer to the question 
raised, indicate also the background on which the third 
stanza of the hymn is to be understood. This question had 
been raised in the very beginning and answered in detail 
in the first two stanzas Nevertheless, the hymn which is 
sravanamanananididhyasanaltnaka endeavours to remove lurk- 
ing doubts and contrary convictions. 

It has been said that Atman, drk, the perceiver alone, 
is not drsja, like the objects of the universe They are like 
the fictitious images 'seen 5 m a mirror which are not apart 
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from it. Here a question is raised and answered as 
pointed out by Manasollasa quoted and the tika thereon, 
the import of which is the following — for the images to 
appear, in addition to the mirror, there should also be 
the prototypes with forms, colours and magnitudes etc., 
bimbadi Such characteristics are associated with the 
images in addition to the existence and shine of the mirror. 
In the case on hand, however, no prototypes of which the 
objects of the universe themselves can be regarded as 
images can be conceived of. Nor may they be postulated, 
as that would lead to infinite regress Would it then be 
possible to regard these objects themselves as shining in 
the reflected glory of Atman by ' reflecting 5 the Existence 
and Shine of Atman ? Even then there is the difficulty of 
conceiving as to how the two characteristics, Existence 
and Shine of Atman (which is also characterised by Bliss, 
Infinitude, Eternity etc ,) are reflected as they are amurta, 
formless For the same reason, the Existence and Shine of 
Atman cannot be conceived of as conjoining with the 
objects of the universe like the fire conjoining a lump of 
iron Also, if the objects of the universe are to be 
regarded as existing in some sense in order to be able to 
' reflect 5 the Existence and Shine of Atman, why should 
they not be regarded as having existence and shine of 
their own independently of Atman ? 

As the third stanza of the hymn declares unequivo- 
cally they have no separate existence m any sense They 
are unreal because they are inert and momentary like the 
illusory serpent seen in a rope Atman alone exists and 
appears as the objects that are perceived, like a rope 
appearing to be a serpent This is what is meant when 
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the existence and shine of Atman are spoken of as conjoin- 
ing with the objects. 

6.1.3. Analysis of Sakshi-Experience leads to Apavadadrishti 

That this is the only position which is acceptable is 
made clear by pointing to the experience pertaining to 
the so-called objects The experience that is to be 
reckoned with is of the type, 3?f £RT 5fRrfa, c I know the 
pot 5 , which is that of the Witness-self, the Saksi. In all 
such cognitions the so-called objects, a pot or a cloth etc., 
are seen to be invariably in association with the ego, the 
akam, which itself shines only along with Atman, super- 
imposed as it is, on Atman This saksipratyaya, the 
experience of the Witness-self, is taken for consideration 
and not the so-called experiences such as spr sis: (This is 
a pot) etc , pertaining to the pramatr (akam, the ego-self)., 
as otherwise it would mean appropriating a part of the 
dr'sya, the idamamsa of the aham into Self, thereby contami- 
nating the pure perceiver. The cognition that may be 
associated, if at all with the Consciousness as such, is the 
said saksipratyaya and not the experience of the pramatr 
which may, however, be useful in parlance This saksi- 
pratyaya reveals that the so-called object makes its appear- 
ance only when the ego makes its appearance and ceases 
along with it The contents of the cognition viz., the 
ego, the empirical knowledge and the so-called objects of 
it, are always revealed together only in association with 
the cognition ; whatever depends on something else for its 
existence and manifestation is only an imaginary form of 
that other thing, like the billows and the bubbles which 
are only imaginary forms of water. Accordingly the 
phenomenal things which depend for their existence and 
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shine on Atman that is Existence and Consciousness, are 
only imaginary forms of Atman — 

^sr^RTR^^iFRffeT^ Tffa&Efl: I (Manasollasatika III-5) 

From this it is clear that the implication of the hymn 
is in emphasizing the apavadadrsti, negation, as the 
immediate door-way to the realisation of the Supreme. 
The situation which leads up to this standpoint consists 
in realising that things are not apart from their cognition, 
(srfg^T ^fej which arises and disappears in Atman, the 
kutastha that is the one changeless Existence and Conscious- 
ness, which reveals their appearance, their disappearance 
in deep sleep, unconsciousness and the trance, as also the 
intervals between any two of them. Says the Pancadah 
(VIII-20, 21)— 

Thus Atman the Eternity, Existence and Conscious- 
ness alone is one without a second , and is the Substratum 
of all that is concocted as experienced in parlance. 

It is like the case of a wooden elephant ; with 
children it passes off for an elephant, the wood being 
concealed, while the elders know too well that it is 
merely wood. Says the Svatmamrupana (94) — 

sfcrf% srcftsfift era fSfaerfif ^tsfq to* 1 

SPIRT cf*TT tRHlc^T WTTelT^fq 3mf%*N% II 
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Thus it is established that enquiry into the existence 
of this world that is cognised shows* that it is the Self- 
effulgent Atman that is falsely regarded as the world 

6.1.4. Consideration of Snshti, Sthiti as also Laya 

It has been seen already that the consideration of the 
origin of the world led to the same result The hymn 
which refers to the origin and sustenance of the world 
intends also by implication that the question of the dis- 
solution of the world would be considered This is 
brought out in the Manasollasa (III— 6, 7) which speaks of 
the visianti, dissolution of cognitions and again of the 
universe which is one with the Shine, m the Self- effulgent 
Atman The Aitareyopamsad (3-1-3) says — 

The Bhasya on it by Sri Vidyaranyacarana is — 

Jif r siTOK^or tots! sirm: i er^r 

[The causehood of Consciousness m respect of the origi- 
nation, sustenance and dissolution of the world, laconically 
expressed by the word c Prajhanetram is now explained at 
length. 
25 
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In the Sentient, bereft of all delimiting adjuncts, the entire 
world referred to previously abides 1 e., is superimposed, as a 
serpent in a rope By this the causchood in respect of the origi- 
nation is expressed Also the world i e , the entire collection of 
living beings is pr&jnanetra i c., has the Consciousness as the 
1 eye ' i e., as the cause of all their activities in parlance By this 
the causehood in respect of sustenance is expressed The Sentient 
is the abode of dissolution, as the derivation of the word 
prattsthd means that it dissolves in It. By this the causehood in 
respect of dissolution is expressed ] 

In this context says the Svarajyasiddhittha (2-21) — 

[My Self-effulgent Unitary Svartipa which provides as its 
substratum the Existence and Shine for the entire world, that It- 
self is Brahman.] 

Commenting on the Sruti (Ch U, 6-8-1) a?^c5T: 

[All these creatures, my dear, have their root in Existence , 
they have Existence as their support , Existence as their abode 
of dissolution ] 

the Bhasya says — 
Hqf^^lcTH^^IT^qT cTOT ^ ^ I 6fcT: WW' 

fcU%fa felferen"T& ^ROTT: SSTSTCT <?T I 5T f| 

[That on which all this, the so-called modification, arising 
only from speech and which is false like the concoction of a 
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serpent etc., m the rope, is superimposed by Avidya, is the 
origin of this universe. Therefore all these, my dcat , that are 
born characterised as the moving and the unmoving are looted 
in Existence i.e , have Existence as their cause Not merely do 
they originate from Existence, even now dm mg sustenance, thev 
have Existence as their stay. Verily without the mud as the 
support, the pot etc. have neither existence nor sustenance. 
Therefoie those that are bom ate sustained by Existence like 
pots etc , by mud In the end, Existence itself is the culmination, 
1 e , what remains ovei on the dissolution of these beings,] 

Says the Svaraj)asiddhi (2-24) — 



[This (world) is produced from Sat, stays in Sat and merges 
into Sat j it does not exist by itself. Hence everything is Sat and 
what is apart from Sat is false What is imagined, like the mil age 
water fancied m a deseit, cannot have independent existence. 
Hence the non-dual Sat is the only reality. Such is the impoi t of 
the scriptures describing creation ] 

Thus it is clear that when mention is made of srtft oi 
sthiti by the Sruti, laya is also implied The Taiitinyopa- 
nisad (3-1) makes mention of all the three — 



W qR^orfforf^ gift yi^WT i 



The Bhasya on 



i Vidyaranyacai ana is — 
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"TOT ^cT^fg^fTrgcqf%fefc!^2TT: H# WpcT cfg^, 

[That One whereby the creatures, when born, are sustained, 
that One wherein all these beings enter when undergoing destruc- 
tion, just as foam, billows and bubbles etc , have their birth, 
being and dissolution in the one ocean, do thou investigate that 
thing which is the cause of the world's birth, being and dissolu- 
tion ; and this thing is Brahman of which thou hast asked ] 

6.1.5. Brahman —Talasthalnkshana 

In discussing the question of the existence and shine 
of the objects of cxpciicncc, the third stanza of the hymn 
obviously concerns itself with the stktii, sustenance of the 
universe, much in the same way as the second stanza 
deals with the question of creation. The use of the word 
asatkalparthagam in the stanza itself indicates that the 
objects dissolve eventually i e , they are sublated by 
knowledge, thus implying that dissolution is to be 
considered as well Each of these, srsti* sthiti and laya is 
tatasthalaksana of Brahman, i.e , attribute per accidence 
which remains in It only for a time — kadacttka — and 
distinguishes It from the rest, Says the Atmapurana — 

srroftRirf&sTOT^r h ^^e?Fr^ j ( l o-3 1 6) 
rcawpr m inrit *rafe: ftra* i (io-sis) 

?R9ra?r cifl <?fetr, sst II ( 10-321) 

The tatasthalaksana by itself does not give a precise 
idea of the nature of what it defines. Enquiry aided by 

1 * 

other pramanas into the Snttivakyas which give the tatastha" 
laksana, informs that the defined Brahman is the One 
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Reality and is devoid of the threefold limitation. Say 
the Aimapurana — 

ftsJtefl fiirete*T OTlTO SRgft II (10-325) 
and the Svarajyasiddhi — 

*3FR& ^ ^^^Rfe^T^^T^ II (2-27) 

These J$rutis dealing with creation etc., give the 
literal meaning of the word c That 5 occurring therein. 
Sri Madhusudanasarasvatipada says in the Siddhantabtndii 

( l ) — ^rrf^cra: ^rT^r^rw sjtffer: I 

Just as the branch of a tree enables one to locate the 
Moon, this characterisation that Brahman is the material 
as well as the efficient cause of the universe i.e , the 
tatasthalaksana , serves as a pointer to the Substratum, the 
Supreme which is of the nature of Existence, Conscious- 
ness and Bliss, free from all duality, extremely subtle, 
residing m the cave of the heart, totally beyond mind as 
well as speech and referred to by the Upanisadic passages 
like Satyam Jnanam etc. So says the Svarajyasiddhi (2-1) — 
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6.1 6 Brahman — SvarupaJakshana 

The svaiupalahsana is the essential nature, svarupa, of 
a thing which is present in that thing so long as it lasts 
and distinguishes it from the rest — vyavartakam. Says the 
Atmapurana — 

flraifacT few n (10-322) 

In the present case, the words Sphuranam and Sadatmakam 
in the stanza give the svaiupalahsana That Brahman is 
Satsvarupa is declared by hundreds of Srulivakjas aided b\ 
various lines of reasoning For example, consideration of 
the process of dissolution in which a gross entity melts 
away into a relatively subtler one, leads to the subtlest of 
all, as the culmination of this process — H 3 Q^sfw (Ch 
U 6-8-7) which is declared to be the Supieme Reality, 
Atman — cfctfc^ S 3flcJTT. Atman is the Supieme Reality 
also because It is the Substratum of the illusory world as 
the sky is of the blueness Again, It is non-different from 
the various things that are superposed on It ; It has no 
other substratum , It is the lone seer of everything, theie 
being none other. It is the unsublatable limit of all 
sublations. This Supreme Reality, unattached as It is, is 
unimpaired as It is neither related nor opposed to any- 
thing whatever Its nature as Supreme Reality is testified 
to by the experience of the wise, as also of the lay, since 
in declaring that Brahman is non-existent, he himself 
would be non-existent, as the Sruti points out — 

ars^ *r mfa wmmfe ^ %a: (Tai. u. 2-6) 

All this is given expression to in the Svarojyasiddhi 
(2-29)— 
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^«f^|K^ra^ *gOT5rc5itr. ^rg^r w few, ii 

That this Satsvarupa is also of the nature of Cztf i.e., 
Sphuranasvaiupa is made clear by many a Sruti It is Cit 
because It is Atman of everyone , It is said to deliberate, 
It is the Controller of all ; It is the source of scriptures ; 
It is said to desire and meditate ; It is said to be the shine 
m the Sun, the Moon etc , It is ever directly realised ; It 
is stated to be the Superintendent and Witness of all sin 
and merit and It is referred to as the Omniscient and the 
Knower; so says the Svarajyasiddhi (2-30) 

The svarupalaksana in respect of Brahman is given by 
the Cruris such as — Sc3 jtfW^aST (Tai.U.2-1) [Biahman is 
Existence, Knowledge and Infinity]. Commenting on this 
Sri Vidyaranyacarana says— 55 3 ^Eiqjfaftft^^l ^wW^ffi I 
[The word Jnana in the Sruti is to be understood as 
Sphurana itself]. 

6 1.7. Saly am, Jnanam, Anantam etc., — Together one definition 
or each by itself? 

In respect of this Sruti says the Atmapmana — 
W% fMHiRr ^ S^PTt SejojfeRft ( (10-33) 
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^cjjr — q;qy q^RI S?*f5R ZmSjfi^W ^ej&T^q^ 

$wfagf&& cfS^fac^ SffSct II (10-36) 

ssrffaEHqjra « qfy^smiqr jg^csn^asrafi fire- 
RcftacT I 

[This characterisation of Brahman-Atman as Existence, 
Consciousness and Infinite is taken by the knowers of Veda as 
three definitions by the syntactical unity of each of the words 
Existence etc , with the word Brahman, from the standpoint of 
the Sdstra From the standpoint of the world it is regarded as 
providing a single definition. 

By the word Satyam is meant the one that is never sublated 
which, m reality, is Consciousness alone; the insentient, the 
observed, being concocted m Consciousness Likewise Conscious- 
ness which is the Substratum of everything else is never spoken 
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of as limited from the standpoint of the Veda , hence Its Infini- 
tude is also established. Thus m the case of each one of these 
words since there is no defect of overpervasion (inclusion of 
things beyond its connotation) and since each word is capable 
of calling to the mmd the meaning of each of the other two 
words, it has been said (m the text) that each one of them 
provides a definition without leaning on the other, and thus 
there would be three definitions. Therefore, since each of the 
words ' Satyatn 3 etc , invariably conveys what is meant by the 
words Consciousness etc., even when the word ' Anantam 9 alone 
is used, that which is Infinite and of the nature of Consciousness 
is called to the mind. Similarly when the word Jnanam is used, 
only the Infinite conveyed by the word Satyam is called to the 
mind ] 

Says the Sutiabhasya (3-2-5-11 to 21) — 

[Furthermore, it cannot be held that Brahman has merely 
the characteristic of Existence and not Consciousness, for that 
would set at naught such texts as 1 Impartite Consciousness, to 
be sure' (Bi U. 4-5-13). And how can a Brahman bereft of 
Consciousness be taught by the Sruti as Self of a sentient 
individual being ? It cannot also be said that Brahman is 
characterised by Consciousness only, but not by Existence, for, 
that would nullify the Upanisadic texts like * the Self is to be 
realised as Existence 5 (Ka U 2-3-13). How again can a 
Consciousness that has no existence be conceived of •*] 

The Sahksepasanraka (1-186) says — 
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Commenting on this Sri Madhusudanasarasvatipada 
says — 

[The secondary sense of the word Saiya would hold good 
only if it is identical with the secondary sense of the word Jnana, 
If the two are different, then the former, being different from 
Consciousness, would become insentient like any object and 
hence cannot be viewed as absolutely real . Similarly if the 
secondary sense of the word Jnana is different from the secondary 
sense of the word Satya, then it should be held as unreal and 
hence it cannot be Consciousness Hence the use of the words 
Satyam and Jnanam with their secondary senses as indicating the 
one entity that is full, is quite appropriate , so is the use of the 
words with the same case-ending, they being non-synonymous, 
as their designated senses arc different, though the secondary 
sense is the same.] 

Say the Atmapurana — 

^IfefirflrTO %c5ng^n* % 39°^! I (10, 58-60) 
and the tika thereon — 

* 
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JfiS: II 

[This characterisation of Brahman as Existence, Conscious- 
ness and Infinite, is taken as three independent definitions by 
the Brahmanas who are not of the world, who know fully well 
the gist of the Vedmtasiddhdnta and are cognisant of the transcend- 
ental Truth 

From the standpoint of the world, however, it is said that it 
is all one definition , in the world, when the word Satyam is 
uttered, it connotes whatever is not sublated in parlance and not 
merely Brahman Likewise, when the word Jnanam is uttered, 
only the vrttijhana i.e , Consciousness in relation to a mode of 
the mind, is presented. So also, by the word Anantam, time etc , 
which are ordinarily looked upon as infinite Hence, as the 
meaning of each of these words extends to other things as well, 
each of them by itself cannot provide a definition. Therefore the 
words which have the capacity to designate what is qualified, 
when employed together are regarded as indicating the pure, 
unqualified, thus providing one definition.] 

The unitary nature of Brahman is not hampered by 
words hinting at imaginary difference fit to be negated, as 
clarified by the Svarajyasiddhi (2-28) — 

This is brought out in the Anubhutipi akasa on Brahma- 
nandavalli — 
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9^SR wra3°wi «r^tr% g^^m^ II (7 to 12) 

[What is that Brahman which is to be known ? Know that 
That which is Existence, Knowledge and Infinitude is Brahman. 
The entire universe right from akasa is non-existent as it is 
illusory , but Brahman is not non-existent , hence It is designated 
as Satyam 

The universe is insentient as it is devoid of shine, but 
Brahman is self-effulgent and as such It is not insentient Hence 
It is designated as Jnanam 

Insentient things like the pot are delimited in space, time 
and by other things, but Brahman is not delimited m space, etc 
Hence It is known to be Infinite The triad of space, time and 
other objects are all a display of Maya ; how can Brahman 
which is Reality be delimited by these illusory things ? 

Know That as Brahman, the Impartite, which is indicated 
by the three words which ward off insentiency, unreality and 
finitude ] 

The Atmapurana (10-61, 62) and the tika thereon 
say — 

3Tfl55f^ qRRgsr ftwfcr q^q^ i 



397 6.1 

[Even though the words indicate the same entity, they are 
not synonymous as what they ward off are different The word 
Satyam wards off parlance-reality and seeming-reality set up by 
illusion , the word Jnanam wards off msentiency and the word 
Anantam, finitude Also, there does not arise the contingency of 
the differences as in the case of an attribute and its possessor 
This sentence is not to be understood in the manner of the 
sentence ' this is a blue lotus ' wherein the sense is either one of 

i 

the qualified by the quality mentioned therein or the relation 
between the meanings of the various words therein , but as 
indicating an impartite entity ] 

Again says the Svarajyasiddhitika (2—14) — 

are HR: — f cTI^ gfeCTSF^RFTTT mfal ST^ff 
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q^s^fer jreroRprfa esftfcRfer n (g. sir. 1-173) 5% 3%: 

[The import is this — There can be no real distinction 
among the three aspects of Existence, Consciousness and Bliss 
m Brahman Unsublatabihty indeed is Existence This absence 
of sublatabihty js the very nature of the Substratum itself Even 
a thousand attributes cannot sustain what is by nature sublatable 
Likewise, the absence of the want of anything else in respect 
of one's shine which illumines all else as well is Consciousness , 
also that is the Self-effulgent Atman alone, what is, by nature, 
insentient cannot be transformed to become otherwise Similarly 
that which occasions unconditioned love is Bliss This is the 
ever agreeable Atman itself That which is adverse by nature 
cannot be rendered agreeable even by a hundied attributes. 
Hence the differences among them is mere concoction In 
parlance, the exclusion of the Bliss-aspect from the Existence 
and Consciousness aspects etc , is because of the concocted 
differences among them as also its concealment etc. The words 
Sat, Cit and Ananda in the Sruti are non-synonymous because of 
the concocted differences which provide the determinants m 
respect of their literal meanings. It has been explained at length 
that if only one of the three words is used, it would not be able 
to ward off the triad of opposites set up by Avidya Nor does the 
contingency arise that, in order to ward off m Brahman, the 
innumerable aspects like potness etc , set up by Avidya, infinite 
number of words m opposition to these be called m. For sentences 
such as l Not gross' etc , and words like 'Infinite' etc , would ward 
off aspects pervaded by grossness etc Therefore it is that m the 
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Adhikaranas containing the Sutras 'Bliss and other characteristics 
of the principal entity (Brahman) are to be combined' (3-3-6-1 1) 
and £ All the (negative) conceptions of the Immutable are to be 
combined ' (3-3-20-33), a combination of the positive and 
negative characteristics which ward off all such aspects, is to be 
effected, as made clear m the Bhdsya So has it been summarised 
by elders — 'Being the Inner self, I am identical with the 
Supreme Self which is Eternal, Pure, Intelligent and which is of 
ever-realised nature, which is Existent, Subtle, Real, All-perva- 
sive, Non-dual and an ocean of Bliss There is no doubt what- 
ever about this experience ' {San $a 1-173) ] 

6 18. Atman attnbuteless ; Dbarmadharnubhai a concocted 

Atman in Its pristine state is attnbuteless but in the 
empirical sphere, as explained already, attributes like 
Bliss, Knowledge, Eternity etc , are spoken of as belong- 
ing to Atman Though non-distinct, they appear to be 
distinct from Cit in association with the delimiting adjunct 
viz. j the modes of the mind, as the Pancapadika on the 
Adhyasabhasya and the Vivarana thereon say — 

an^t ftwrgprit few %Sr nftr wb, sflpre&sfi' 

The Bhasya on the Sruti (Tai. U. 2-1) Acq ^RHq*d 
gives — 
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is associated with the so-called individual self, viz , the 
body, senses, vital airs, mind etc., with which is associa- 
ted the I-sense, aham. The Substratum, in this case also, 
is, as of the entirety, the same Brahman signified by the 
definition — Satyam J iianam Anantam Brahma, The advantage 
is that Brahman is shown m Its aspect of Pratyagalman, the 
innermost Self which is directly realised This direct 
apprehension of Brahman in this manner would enable 
direct realisation of Brahman as such 

6 2.2 The Five Sheaths 

The Taittirtyavartika (3-9) gives — 

Food, vital force etc , are mentioned with a view to 
give a definition of Brahman per accidens. The Sruti 
shows that Bhrgu to whom the instruction is offered by his 
Guru, Varuna, his father, is directed to seek Brahman, 
characterised by the tatasthalaksana, qit ^JcTfft* stPfS" 

. . through the doorway of the body, the vital airs etc. — 

cott ^afanr 1 3T* sm ^g: «fa ! 

(Tai. U 3-1) 
The Bhasya on it by Sn Vidyaranyacarana gives — 

%m q*n H*Ttoftr?Tt israraT sit 
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fKRoq% (s-S-?<:) foqg*raKR, 1 'STOW aWgcT ^§JW- 

[To Bhrgu who approached him uttering the mantra his 
father taught the gateway to the knowledge of Brahman Food, 
life and mind are the material causes respectively of the anna~ 
may a, the pranamay a and the manomaya sheaths Sight, hearing 
and speech too are, like the mind, gateways to the knowledge. 
The Sruti means to include among these the organs not men- 
tioned here, such as touch and other organs of action When we 
say * the Moon is at the tip of the branch the tip of the 
branch pointing to the Moon forms an index to the Moon and 
so serves as a means to the perception of the Moon Similarly, 
food, life etc , are means to the perception of Brahman hid m 
the cave, by way of hinting at Him That they are means to the 
knowledge of Brahman is clearly taught in the Bihadaranyaka as 
follows — 'They who know the Life of life, the Sight of the sight, 
the Ear of the ear, the Food of the food, the Mind of the mind, 
they have comprehended the Ancient, the Primeval Brahman 5 

It is easy to know Brahman through food, vital air etc , — 
to know Him as the Food, the Life etc , — because Brahman is 
the basic Reality underlying all illusory manifestations such as 
food, life etc That is to say, Brahman should be sought 
through food, the vital air etc , which are identified with the 

e go ] 

The Vanamala on the Taittiri yabhas ya (3—1) says — 
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[That food etc., offer the doorway for the realisation of 
Brahman is well known elsewhere, as well, in other Srutis — says 
the Bhasya. Those who know through Sruti and reasoning the 
Inner Self, referred to in the Sruti by the words pranam etc , in 
the objective case as the Substratum providing existence and shine 
to the body and the senses mentioned in the Sruti by the words 
pranasya etc , in the possessive case, they realise as their own 
Self, Brahman the Immutable, which existed even prior to crea- 
tion, but not others who have no knowledge of the essential 
nature of the Inner Self This is the import of the Sruti. The 
purport is that the Inner Self which provides existence and 
shine by way of being the Substratum to food etc , is Brahman 
Itself. In this manner is understood that they offei the doorway 
for the realisation of Brahman ] 

The Kenopanisad (1—2) — 

which also says the same thing may be remembered 
here 

6.2.3 Pratyagatman— Brahman hidden in the cave of Five 

Sheaths 

That Brahman is to be realised as the one situate in 
the cave, the innermost recess referred to a is the import of 
the Sruti (Tat. U. 2-2)—% ^ ftf^ ggpn ^m. I 

That Brahman which is situate in the cave is 
possible to be realised by analysing the five sheaths so 
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that Atman is not to be lost in the sheaths that seem to 
encase it. Therefore the five sheaths are discriminated — 

Sorter m q***Bhw: I 

cfcH ^felTO* aftfi^ffi II {Pancadaft III-l) 

The five sheaths — annamaya, pranamaya, manomaya, 
vijnanamaya , the doer, and anandamaya 9 the enjoyer, (the 
gross body, the vital forces, the mind, the intellect and 
enjoyment) lie one within the other in a serial order — 

3kT: Sicrf ^ JJ5T II {Pancadaft III-2) 

These coverings which veil Atman, as it were, are 
mistaken for Self because of the delusion due to ignor- 
ance, just as a stain attached to a mirror makes it dim. 
Says the Manasollasa — 

arf^iTTfcr trre a?r prf% n (in-8) 

*§Jo5t TOJ: S$r: ^«DTt erojfOTfigwqsn^ II 

Hfe^t fifaat it«t ffrr ^ || 
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qft%5f CTfHI^ s^TB^sfi q^SR: I 

mi W\{mifeW *3*3><K. I (111-25 to 32) 

Nfafatfit sffalcTOmewl: || (III-9) 

[When Atman becomes blended with the aggregate composed 
of body, sense organs, mind, intellect, vital force and egoism, 
the aggregate itself is regarded by the ignorant as Atman, just 
as a piece of wood or metal blending with fire is regarded as fire 
itself The essential nature of jiva is distinguished from the 
accidental aspects 

Entering the sheath of food, the gross body, Atman 
considers Himself as stout, youthful, lean, daik, as belonging to 
a particular caste and a religious order And m the vital sheath 
Atman feels thus — ' I am alive ', ' I feel hungry and thirsty 

In the mmd-sheath, He feels * I doubt', 4 1 am certain', 
'I think' In the sheath of the intellect, He dwells in the 
consciousness ' I know ' 

In the ego, the sheath of bliss, in virtue of His former good 
deeds and religious meditations He rejoices in the consciousness 
' I am happy ' 

Thus garmented with the five sheaths, with five coats as it 
were, the Supreme Lord, though all-pervading, appears as 
though He were delimited by them 

Likewise entering the vai ious bodies does IsVara appear as 
many just as the Sun entering water in vai ious vessels appears as 
many 

The pot-ether is no other than the universal ether delimited 
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by the pot , so too the distinction between jfva and Paramdtman 
is due to the delimiting adjunct viz , the body ] 

The cave comprising of the five sheaths is a pointer, 
i e , tatasthalaksana, to Atman The five sheaths are 
discussed in detail in the Brahmanandavalh , Vivekacudamani , 
Pancadah etc Though m parlance the vacyartha i e , 
Atman in association with the various sheaths, passes off 
foi the ahampadai tha, the 'I 5 , investigations reveal that 
they are characterised by some or all of paiicchinnatva, 
jadaiva, vikantva, avayavitva, anityatva, myamyatva, drstanasta- 
svarupatva, drsyatva, duhkhatmakatva , mahnatva, vyabhicaritva 
(finitude, msentiency, effecthood, composite nature, 
ephemeral nature, nature of being controlled, evan- 
escence, objecthood, painfullness, impure nature, incon- 
stancy) etc ; they are illusory and thus none of them can 
be Atman. In other words, just as the tender core of the 
isika in the munja grass is secured by caiefully separating 
it from its coverings { pFrf^fHl (h<=1 \ when the aham is shorn 
of the t^cm-ingredients m it, leaving the anidam aspect 
alone, Atman is secured as it were. Atman qualified by 
the sheaths i.e., the so-called individual self, would be 
the vacyartha — the literal meaning — of the -word aham or 
tvam ( c 1 5 or c you 5 ) generally ; the five sheaths are 
considered as accommodated suitably m the three bodies, 
the gross (the food-sheath), the subtle (the vital, the 
mental and the intellectual sheaths) and the causal (the 
sheath of bliss) which are usually regarded as primarily 
experienced in the waking, the dream and the deep sleep 
states respectively. 

Sri Madhusudanasarasvatipada says in the Siddhanta- 
bmdu (1) — 
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[Srutis that refer to waking, dream and deep sleep states 
like ' As a great fish swims alternatively to both the banks (of a 
river), the hither and the farther, so does this Infinite Being 
move to both these states, the dream and the waking ' (Br. U. 
4-3-18), provide the literal sense of the word c thou ' ] 

6.2.4 Pratyagatman — Svarupalakshana 

So far has been considered the tatasthalaksana and 
the vacyariha in lespect of Self looked upon as jiva, i e., 
the tvampadai tha . The Srutwakyas which give the laksyartha 
of the tvampada and thereby the svarupalaksana may now 
be considered. 

Sri Madhusudanasarasvatipada says in the Siddhania- 
bindu (l) — 

' f^r^g wte (smfq^r.) I 

[Srutis such as 1 This Infinite Entity (Purusa) that is 
identified with the intellect and is in the midst of the organs, 
the (Self-effulgent) Light within the heart (Intellect) 5 (Br U. 
4-3-7) and ' you cannot see the Witness of vision ' (Br U. 3-4-2) 
point to the indicated sense of the word * thou 

6 2 5 Existence, Consciousness, Bliss — Svarupalakshana of 

Brahman is that of Pratyagatman as well 

The Svaiajyasiddhi (2-32) points out — 
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[The definition of Brahman that It is Unitary, Existence, 
Consciousness and Bliss is applicable m the case of the inmost 
Principle of jiva as well This is because It is the Seer of all and 
never subject to sublation It is the object of unconditioned 
affection , limiting adjuncts cannot establish differences m It , 
It is said to be a part of Brahman , It is a Witness of the body 
as well as the senses and It is Self-effulgent ] 

For purposes of a clear firm grasp, the Existence and 
Consciousness aspects are dealt with separately as well — 

(Sva. Si. 2-33) 

[Though the objects of a dream are sublated, the jiva is not 
seen to be sublated along with them. He is the Witness of the 
sublation, so how can the seeing Atman observe His own 
sublation ? There is no proof to show that there is some other 
seeing agency, and even if it is there, the two agencies must be 
similar (in their seeing nature), and as such the former cannot 
be the object of perception for the latter. Also, He undergoes 
no change and is boundless Hence the inner Self is of the 
nature of Existence.] 

(Sva St. 2-34) 

[The inner Self is of the nature of Consciousness because 
It uniformly appears as ' I am, I am ' in all the different stages 
such as childhood etc. ; even while asleep, It sees things in the 
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dream state through Its own power as It docs in the waking 
through senses, in deep sleep the ego vanishes, but the 
Consciousness persists and It remains as the Witness of the bliss 
of sleep etc , moreover Sruti points out that the Seer's ability 
to see is not lost ] 

6.2.6 Pratyagatman and Brahman— Tatasthalakshana and 

Svarupalakshana ; Exact Import 

The exact import of the lataslhalaLsana and the 
svarupalahana pertaining to the Talpadai tha as well as the 
ivampadarlha are brought out in the j\jajai atnavahtiha on 
the Stddlianiabindu (1) 



^q^oiRWT cTR:?l5f^q^«T^ q^qai^^faf?? i 
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[Any definition always pertains only to the individual as 
such whose nature alone is sought to be ascertained through the 
doorway of the knowledge of the individual as qualified by the 
characteristics mentioned in it This is established m the second 
part of the Advaitasiddhi as also m the Kalpataiu on the 
Janmadisuira (Br. Sii 1-1-2-2) Here this is to be grasped. 
By the word vacyasamarpakatvam (meaning giving the literal 
sense) m the text (Siddhantabindu) is meant — generating the 
knowledge of Pure Consciousness, as such, through the door- 
way of the knowledge of the literal sense of the woid Tat 
(That) Therefore, the sentence Satyam Jnanamanantam Brahma is 
not vacyasamarpaka though its purpose is to generate the knowledge 
of Pure Consciousness as such through the doorway of the 
knowledge of the literal sense of the words Satyam etc By the 
word laksyasamarpakatvam is meant — generating the knowledge of 
the Svarupa indicated by the words Satyam etc Though the 
purpose of the sentence ' Yaiova / is to generate the knowledge 
of Pure Consciousness, still, it does not provide the svarupalaksana, 
for it does not remove doubts etc , m respect of the svarupa 
(essential nature) of the type as to whether the nature of Brahman 
is absolutely non-different or not, from what is indicated by the 
words Satyam etc On ^'-^e sentences which remove erroneous 
notions and do" » of the essential nature of the thing 

defined would p rupalahana. v 
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Also the tatpadavacyaiavacchcdakam (the determinant in 
respect of the extent of the literal sense of the word Tat) is not 
the production of the triad viz., creation etc., since such 
producing is not there in dissolution, for m that state there is 
no operating causchood in respect of one or the other of the triad 
viz , creation etc It should not be construed that in the manner 
of the qualification per accidens, such an operating causchood, 
upadhqyakatvam, in respect of the triad would provide the said 
determinant, for in the manner of the crow perching on 
Devadatta's house, which is seen there as much as the grass on 
the roof of the house, it is only when it is known in this manner 
that it can be regarded as the determinant of the literal sense. 
More exactly, therefore, IsVarahood would be of the nature of 
the prototypehood for reflection in Avidya delimited by the 
potential causchood m respect of creation etc. 

Similarly, such a determinant in respect of the literal sense 
of the word 'thou 1 , tvampada, is not in being subject to the triad 
of states — waking, dream and sleep— for this would be absent in 
the states like swoon and trance . but is in being reflected in 
Avidya delimited by the potentiality for association with the 
triad of states 

Nor should it be construed that swoon is a state belonging 
partly to the waking state as the motor organs are functioning 
then and partly to the state of deep sleep as the sensory organs 
are quiescent without providing particular cognitions ; and that 
trance is a state in which the jiva is not to be regarded as the 
literal meaning of the word ivam and hence there is no blemish 
in regarding the association with one or the other of the triad of 
states, waking etc., as the determinant, for in swoon, although 
there is shivering etc., because of the functioning of only the 
vital forces, there is no proof to show that the motor organs are 
functioning and also there is the absence unlike in deep sleep of 
the experience of bliss consequent on the merging of the mind 
and as there is shivering of the body etc., the jTva does not 
transcend the domain determined by the literal meaning of the 
word ivam. It does not transcend the literal meaning of tvam as 
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the jivahood persists even m asamprajnatasamadht which is 
undertaken, even before the eradication of Avidya, as a means 
of direct realisation of one's Self] 

The situation may now be summarised. Says the 
Manasollasa — 

efiROTct ^ SfiT*hf $SP>T cfq): || 

H^M-c^e^ cfqV || 111-32 to 34) 

[To speak of them as the cause and the effect is to define 
them by their accidental attributes like defining the Moon as 
being on the branch of a tree Never is this deemed as an 
essential definition. 

The essential definition of the Moon consists in speaking of 
it as a great luminary. In the same way the essential definition 
of IsVara and jiva consists in describing each of them as 
Existence, Consciousness and Bliss.] 

Says the Bhasya on the Avrttjadhikarana (Br. Su 
4-1-1-2)— 

cT?c&T ^ aticr %m ffsRi *m<it ^mf^Komft^^ i 
TOSRwf lerraiPrg^T^r afire: i 

[By the word ' That ' is denoted Brahman under discussion, 
Existence, the Witness, the cause of origination etc , of the 
universe, that is m evidence in such texts as * Brahman is 



6.2 



Existence, Consciousness and Infinite', 'Brahman is Conscious- 
ness and Bliss ' It is never seen, ever the Seer ' It is never 
cognised, ever the Cogniser ' Without birth, decrepitude, 
death % ' Neither gross nor subtle, neither short nor long ' and 
so on In these texts, changes like birth etc , that befall all 
things are denied by the words ' without birth 1 etc , and the 
properties of matter like grossness etc , are denied by the words 
' neither gross ' etc By the words * Consciousness 1 etc , it is 
stated that Brahman is by nature Consciousness and Effulgence. 
This Brahman which is denoted by the word * That which is 
free from all mundane attributes and which is of the very nature 
of experience, is well-known to the people who are adepts in the 
Upanisads ] 

[Equally well has it been known by them that the inmost 
Self of the taught (disciple) is the meaning of the word ' thou ' 
which is the Seer and the Hearer and which is thought of as the 
inmost entity identified with the sheaths starting from the gross 
body and finally ascertained as Consciousness Itself ] 

6 3.1 Various Praknyas in respect of Ji\a and Isvara 

It is thus seen that the essential nature of the 
Tatpadartha is Consciousness that is Existence , the creator- 
ship etc , are all adventitious Similarly the essential 
nature of the tvampadartha is also the same, the delimita- 
tion due to the five sheaths as also the association with 
the triad of states, waking etc , is again adventitious 
These adventitious factors are illusory, being set up by 
Avidya. With a view to impress on the disciple this 
situation, various constructs have been employed by the 
Masters In every case, the 3ruti, the Sutra and the 
Bhasya thereon are kept in mind and aiconstiuct appro- 
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priate to the disciple is offered. These are many and 
varied but the prominent ones may be mentioned here. 

6 3.2 Chidabhasa — Abhasavada, Pratibimbavada, Avaccheda- 
\ada, Drishtisrishtivada 

Sri Madhusudanasarasvatipada, pointing out that the 
variety that is experienced is due to adhyasa, the superim- 
position set up by ignorance, in accordance with the 
statements in the adhjasabhasya STc^Pjir ftg^ft^r? (comming- 
ling of Reality and unreality) and to q?T=rcT?r: (appearance 
of one thing as another), proceeds — 
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&r fF5%r*rarcre <?q q ? w: i crf^i?%^ ^ej # h falkz;- 
ar«m sfrwfqfq^cf'qqft ereqmf^qseqr 5 ^ i ^ 

arefo q$r 3H*TTflqK # *ffa3 I 

f t5T5lfafqf*q?i sftq ?frT fiWTORn I arfPWfefif^f 

^T^qRfft^r: | 3tRhsj q§ 3TfT^Tm?qT^?TRJcq^ I afcf^fiq 
=q STq^ift: I sfarsta ^TsfffitaftffcfqT 3fri<|qi5[Hc£n?l J H^lftin" 

fs-foT I arqfo ^iq^qiec: 1 

(Siddhantabtndu-I) 

Adhyasa, mutual supenmposition, having been 
established, orderly arrangement m respect of jiva and 
Isvara, possibihtv of knowledge relating to only one 
thing at a time for one individual and the impossibility 
of all individuals getting the knowledge of all things at 
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all times, distinction between the various jivas, the 

apportionment of what is due to each without confusion 

etc , can be appropriately accounted for on the basis of 

only one Atman, the Consciousness The situation in 

respect of jiva and Is'vara is considered first. The purport 
of what is outlined in the Siddhantabindu (1) quoted above 

is this — 

In the scheme of Advaita the only Reality is Atman, 
the Consciousness and none else. Hence, m truth, since 
there is nothing e outside 5 of It, It is not the e inner 
controller 5 } since there is nothing to be ' witnessed ', It 
is not the c witness 5 and since there is nothing like the 
' world It is not the cause of it. Ignorance that is 
begmningless is the upadhi y the conditioning adjunct 
Cidabhasa, the c reflection 5 of Consciousness in this 
ignorance, much in the same way as the appearance of 
redness in an otherwise clear crystal due to a china-rose^ 
is also begmningless. This adabhasa, the apparent 
consciousness, seated in ignorance is its internal controller, 
is the witness since the ignorance is the witnessed and 
also is the cause of the transformation of ignorance as the 
world. Here, by c inner controller' and ' witness 3 the 
adabhasa as such is meant, whereas by the words c cause of 
the world 5 , Is'vara etc , the adabhasa as qualified by 
ignorance is to be taken , not the Pure Consciousness, 
however 

This adabhasa is inseparably united — ^n^Tr^NvT — with 
ignorance and is not distinguished from it like the redness 
in the crystal The ignorance, however, is again insep- 
arably superimposed — dKfe^taparar — on Atman, the 
Consciousness, like silver in a shell Thus, since the 

27 
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ignorance has the relation of identity, aT^Tc^J, with the 
cidabhasa as also with Cit 9 the Pure Consciousness, the Cti 
and the cidabhasa are also indistinguishable. Because of 
this indistinguishability, the Consciousness that is the 
Reality is spoken of as the Inner Controller, Witness and 
I^vara, the Cause When used in this manner, these 
words have only a metaphorical significance 

Similarly, the cidabhasa which is now the reflection 
of Consciousness in buddhi (that is the ego), the effect of 
ignorance, is inseparably united with the ego And, as 
such, this cidabhasa cannot be distinguished from the 
Consciousness with the ego as the conditioning adjunct, 
which is therefoie spoken of ordinarily as jiva, the doer, 
the enjoyer and the knower. 

These are again employed metaphorically, the literal 
sense of the words jiva etc , being this cidabhasa seated 
m the ego, as qualified by ego As the ego differs from 
one body to another, the cidabhasa associated with each 
ego also differs ; and the Consciousness not being 
distinguished from the cidabhasa also appears different. 
But as ignorance is always one and the same, the cidabhasa 
in it 1 e , the witness in the literal sense is also one and 
the same. Because of the indistinguishability of the 
Consciousness and its cidabhasa, there is no possibility of 
Consciousness regarded as the witness, appearing mani- 
fold In this system, in respect of the words 4 thou 
c That 9 etc , recourse must be had to exclusive impli- 
cation i.e., jahallaksana — the implication of some sense 
other than what is primarily denoted by the word, but 
related to it, while it is completely given up — 
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The literal sense viz , the cidabhasa in each case 
being indescribable as it is neither sentient nor insentient— 
H S ^ Wt, ^rft sRc^*^ (Su. Bha 2-3-1 7-50) — and as 
such illusory, is excluded wholly The Sahksepasam aha 
also expresses the same. 

The resort to this indication cannot be objected to 
by saying that as the cidabhasa is bound (i.e , undergoes 
transmigration) and as the Pure Consciousness is the 
one who enjoys liberation, the bondage and freedom do 
not pertain to the same entity and that the effort on 
the part of the cidabhasa to secure liberation is an 
effort to kill oneself, but nobody would make such an 
effort This objection is refuted because the Pure 
Consciousness is Itself regarded as bound through the 
cidabhasa Says the revered author of the Vaiiika — c The 
identification with the cidabhasa of oneself who is verily 
the Pure Consciousness, the Substratum, is itself bondage 5 . 
It is accepted in every system that it is the bound that 
endeavours to get rid of the bound nature in order to 
secure liberation and hence this will not be a defect. 
Since the cidabhasa whose bondage is to be traced to 
ignorance is itself a consequence of ignorance, it has been 
said in the Vartika that ignorance itself is bondage and 
its cessation is liberation — 

Alternatively, Consciousness not distinguished from 
the cidabhasa is to be included m the expressed sense of 
the words * That ' and c thou ' The indication resorted 
to now will have to be the exclusive-non-exclusive impli- 
cation, i.e., jahadajahallaksana or bhagatyagalahsana where 
part of the primary sense is discarded and part of it is 
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iccepted — 5r^^reftc*JFfir Q3»^Tl{%: This view 

s known as the abhasavada 

According to the author of the Vivarana, Conscious- 
less as the prototype for reflection in ignorance which is 
[ts adjunct is Is'vara while Consciousness reflected in 
ignorance limited by either the internal organ or its 
impressions is jiva According to the author of the 
Sahksepasariraka, Consciousness reflected in ignorance is 
ts'vara and the same reflected in buddhi is jiva With 
ignorance as the indicator in the manner of qualification 
per accidens, Pure Consciousness as such, common to both 
Is'vara andjiva, is the Witness. 

In each of these systems, as there is diversity o£buddhis } 
there is also diversity of jivas The reflections being 
considered real, the indication resorted to now in respect 
of the words 'That 5 and e thou 5 will have to be exclusive- 
non-exclusive. This view is known as the pratibimbavada. 

It may be noted here that reflection spoken of as 
cidabhasa m the abhasavada is illusory, while the reflection 
as conceived of m the pratibimbavada is regarded as real — 

*rrcmf3*T. | {Siddhantabindu-\) 

The view of revered Vacaspatimis'ra is this — Con- 
sciousness as the object of ignorance is Is'vara and the 
same as the locus of ignorance is jiva as is evident m 
the cognition 4 1 do not know Atman ' In this view 
ignorances are many, therefore the jivas are many and 
each jiva has his own world The fact that jiva has his 
own ignorance as the adjunct, makes him the essential 
cause of the world, yet that an object in the world is 
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recognised as the same by all jivas is due to the fact that 
the worlds of all jivas are similar Sruti says that Is'vara 
is the cause of the world, because Is'vara as the Substratum 
of the ignorance of jiva together with the world, may be 
secondarily called the cause of the world This view is 
called the avacchedavada 

Again Consciousness as the prototype for reflection 
in ignorance which is Its adjunct is Is'vara ; Consciousness 
as reflected in ignorance is the jiva. Or Pure Consciousness 
without the adjunct of ignorance is Is'vara and the same 
with ignorance as its adjunct is the jiva Either of these, 
referred to as the Ekajtvavada, is pre-eminently the 
Vedantic view. This is what is spoken of as the 
Drstisrstivada, which has been outlined already. 

In addition to the aforementioned formulations that 
are taken as typical, there are others as well which 
incorporate concepts taken from these. Each one of 
these praknyas is based upon the Sruti, Sutra and the 

0 

Bhasya thereon. The Srutis are — 

[Consciousness, with the effect as the adjunct is this jiva 
and with the cause as the adjunct is Is'vara.] 

sft^ireWSfr Sfiftfe *H*TT ^Tf^tf ^ Wf& I (Nr.Ut.U. 9) 

[It creates the appearance of jiva and IsVara by reflection, 
and by itself it is Maya as well as Avidya.] 

S=5& *n*nfa. g^T ^ I (fir. u. 2-5-19) 

[The Lord, on account of Maya (notions superposed by 
ignorance) is perceived as manifold.] 

sqifeRT ~ 4 ffi&m&ttsmm ll (Br. Bu u.) ; 
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[As the one luminous Sun by entering into many different 
waters is himself rendered multiform by his limiting adjuncts, 
so also the one Divine Unborn Self, by entering into the 
different bodies ] * 

q;qrer stg^r ^ ST^T-^ || (Br. Bi. U 12) 

[The one Self of all beings separately abides in all the 
individual beings , It appears as one as well as many, like the 
Moon and its reflections in water ] 

The Sutras are — 3fWTfl V$ ^ \ (2-3-17-50), 3ffi qrer 

3m sfarfcraj (3-2-5 -is), ^ ^m^m^m\ ^ 

i (2-3-17-43) 

[And individual soul is an appearance by reflection only. 
Foi this very icason there are, applied to Brahman, comparisons 
such as that of the images of the Sun etc. The Soul is a part 
of the Lord, on account of the declarations of difference, and 
because m a different way also some iccord that Brahman is of 
the nature of fishermen, gamblers etc] 

The Bhasyas for example, arc these — 

'^5qq?5TM J ^Jrf?^ | (Su. Bha. 1—1—6—1 7) ; 

and W ^I^WTtgS^qTfafa: qftf^*U^3T%. 

¥3TT^& I *wr sfcT^^mqffe^qR^^irrq.friT. qftf^^er- 

mm cf§^ I (Su. Bha. 1-2-1-6) 

[Isvara is different, to be sure, from the one, imagined 
through ignorance, to be embodied, the agent, the expenencer 
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and called the Self conditioned by the intellect, in the same sense 
that the magician standing on the ground is fancied to be 
different from the magician holding sword and shield in hands 
and climbing up by a rope to the sky, though m reality the former 
is the very essence of the latter , or it is so m the sense that the 
ether not delimited by any conditioning adjunct is different from 
the ether delimited by such a conditioning adjunct as a pot etc. 
Taking for granted such a difference between the Supreme Self 
and the Self identified with the intellect, it has been said c the 
other is not the Supreme Self, because that would be illogical 
* and because of the assertion of diffeience ' 

The highest Self insofar as It is limited by Its adjuncts viz., 
the body, the senses and the mind, is by the ignorant spoken 
of as if It were embodied, just as ether, although in reality 
unlimited, appears limited owing to certain adjuncts such as 
pots etc ] 

Again, in the Antaryamyadhikarana (1—2-5-20) the 
Bhasya says — 

«Wf& clf^K ^ft CRTfc*' (Br. U. 4-5-15) ^ftsnftq^ H# 

(Br. U. 4-5-15) ffcT fNnftTO *A sTOflt Wlfit I 

[This mention of the distinction between the embodied soul 
and the Internal Ruler is based on the limiting adjunct of body 
and senses, conjured up by ignorance, and is not absolutely true, 
for, the indwelling Self can be but one and not two. The same 
One, however, is spoken of as two in parlance, owing to 
conditioning factors, as, for instance, the pot-ether, and 
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the universal ether From this standpoint the 6rutis about the 
difference between the knower and the things known, the means 
of valid knowledge like perception, the experience of transmi- 
gration, the scriptures dealing with injunctions and prohibitions, 
all become justifiable Thus it is that the Sruti 4 Where there is 
duality, as it were, there one sees another } shows that all 
dealings are possible within the range of ignoiancc , and the 
Sruti f But when to him everything has become Self only, what 
should he see and thiough what ? ' precludes all dealings in the 
sphere of illumination ] 

6.3 3 Connotation of words in Mahavakya 

With the aid of Sastras such as these, taking into 
account the mental make-up of the adhikari^ a suitable 
puikriya is designed by the Master, by accepting as it 
were, the situation to which the disciple is firmly attached, 
to lead him on to understand the ultimate significance of 
the words c That 5 and c thou J . Needless to say that the 
concepts of avacchedaka* upadhi and upalaksana etc., play 
an important role in this connection Each system may 
criticise the other systems, but such criticisms must be 
understood from the standpoint of the nahimndanyaya. As 
pointed out by the Sutrabhasya (3-2-5-18) too much must 
not be made of analogies. The praiibimba^ avaccheda and 
abhdsa views are given to drive home the idea that the 
jivatva is because of upadhi and further, that it is illusory. 
The praknya is also designed to enable the recalling to 
the mind the import of the words ' That ' and c thou ' 
depending upon the Sruti, hhga, mkya, piaharana etc , in 
the situation m which the words are employed. The words 
by themselves have general connotations, but when brought 
togethei m meaningful sentences, they acquire deter- 
minate and unique significance Says the Miiskarmyasiddht 
(3_32) — 
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The ttka on it by Sn Jnanottamapada says — 

The appropriate construct employing the maxim — 

[By the method of supenmposition and negation the one 
without any appendages whatsoever is abundantly made clear ] 

enables the sadhaka to see things in the right perspective 
and to proceed towards the goal. The Manasollasa, referring 
to the mirror example, talking of the reflection of 
Existence and Shine, supenmposition, the five sheaths, 
abhasa and avaccheda, kaiyopadhi and karanopadhi i fatastha- 
laksana and svaiupalaksana etc , speaks m the manner of 
the prakriyas intending thereby to accommodate even the 
less accomplished adhikans. The hymn, addressing itself 
to the pre-eminent investigator, accomplishes by adopting 
the apavadadrstt that is the culmination of drstisrstivada, 
what is intended, m an exquisite manner, by declaring 
that the literal meanings of the words ' That ' and 
* thou 5 are, in fact, non-existent, asaihalpa, and points 
to the adhisthanatatlva in the manner of a picture on a 
canvas 

6.3.4 Sphuranam Sadatmakam — 'Experience 1 of Atman 

The svarupalaksana of the adhisthanataitva spoken of in 
the hymn as sphuranam sadatmakam may now be consideied 

The experience of the ' Pure Impartite 5 through the 
door-way of the qualified as known from the svaiupalaksana z 
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definition pertaining to the essence, in reply to what has 
been asked specifically (such as the svarupa i.e., as to what 
it is intrinsically — the 'Moon 5 , the 'That', or the 'thou'), 
results in the recollection of it in any situation which 
warrants it. Doubts in this regard are removed by the 
experience of the Witness as such in deep sleep as also the 
experience of only that which is meditated upon in 
asamprajnatasamadhi. Says Sri Vidyaranyacarana in the 
Pancadasi (11-44) — 

ay*ff femt . || 

The experiences in deep sleep and asamprajnatasamadhi are 
referred to in the present context by Sri Madhusudana- 
sarasvatipada in the Siddhantabindu (1) wherein it is also 
pointed out that what is called to the mind by words 
(literally or by implication) in a sentence (as in a defini- 
tion etc.,) depends upon the purport of what is said (as 
an exact reply to what is asked) etc. That such is the case 
even m respect of words like akasa etc., is accepted by the 
logicians as well — 

^1%: | 

The Myayaratnavalitlka thereon discusses the topic 
elaborately in the light of Sruti and Smrti. It raises the 
question as to how the knowledge that Atman is the 
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The hymn itself m the first and second stanzas points 
to the experiences in deep sleep and in realisation, and 
suggests also the prakriya, apavadadrsti, the culmination of 
the drstisrstipraknya^ succinctly referred to in the first line 
of the third stanza — 

6.4.1 Vichara at the Feet of Sriguru essentia] 

Obeisance to the Master who enables the disciple to 
secure the knowledge of the essential nature of e That 1 as 
the Impartite Consciousness pervading the moving and 
the unmovmg, as also that of e thou 5 as the pure 
Consciousness which, apparently, has become the jiva 
as it were, by taking on a body etc. — 

^fiScT ^ cft*T spr: || (Guruglta 44, 45) 
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Thus Sruti sets at rest all doubts in respect of ' That 5 
and ' thou \ As pointed out previously, there have been 
also many other views as to the knowledge which results 
in liberation as entertained by the Naiyayikas, the 
Sankhyas etc For reasons already made clear, these 
cannot be entertained. Following the Sruti, the Svaiajya- 
siddhi (1-1 1 ) says — 

'Knowledge 3 means realisation of one's identity 
with Brahman, the Pure Consciousness, Infinite, non-dual 
Bliss Itself For a person with a mind of utmost purity 
i e., uttamottamadhikan , this knowledge dawns immedi- 
ately on hearing the Mahavakya such as 'That thou art 5 . 
But in the case of a person not so competent, the superim- 
position of the body etc , is so powerful that, though 
made known directly through the Mahavakya , he cannot 
entertain the possibility of his own identity with Brahman, 
let alone ceitamty. Hence one should investigate under 
the guidance of the Master on the sound traditional lines 
of the Sutra and the Bhasya — 

Thus the necessary preparation for this Knowledge is 
the certitude entertained in respect of the essential nature 
of ' That 5 and ' thou ' Says the Suhabhasya (4-1-1-2)— 

^tJtsfe cf sniper H^fifo rff^rrrRfrrf *rT«f *r«pr%^ i 

[It is only those of sharp intellect, on the other hand, whose 
understanding of the meanings of the words 'That* and 'thou ' 
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is not obstructed by non-apprehension, doubt or misapprehen- 
sion, that can realise the meaning of the sentence * That thou 
art', even on its first enunciation.] 

It is thus clear that under the able guidance of 
the Master who unravels the meaning of the essential 
nature of Isvara, as indicated by the word ( That 5 , which 
is Impartite Consciousness, and also the essential nature 
of jiva, as indicated by the word c thou again Impante 
Consciousness, with the aid of Sruti and reasoning, the 
Mahavakyas like ' That thou art ' whose purport is known 
by the six- fold signs like upakrama, upasamhara etc., are at 
once able to make the disciple realise their import with- 
out any obstruction. The Svarajyasiddhi (11-36) says — 

This imparting of the instruction of the Mahavakya is 
spoken of by the hymn m the second line of the third 
stanza — 

The word yah here refers to the Master Necessarily, 
therefore, the word yasjaiva in the first line and hence the 
words sphuranam and sadatmakam also refer to the Master 
Himself 

6.4 2 Sriguru — Mahavakyartha in patent form 

The Gurugita (51) also gives expression to this — 
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The content of the expression asatkalparthagam bhasate, 
as referring to the Master, is also given by the Guru- 
glta f54) — 

[Obeisance to the exalted Master who shines m the form of 
effect as also of the cause, while always transcending them.] 

He it is that is Isvara denoted by e That ' 

By the righteous, the exalted Master is recognised verily 
as Is'vara Himself while to the sinful, He appears only 
as a human being — 

f^rq^a si^r^ss: go^fo^ j 

5T^?^ sftgS: qTC^ftm^ II (GurugIta-78) 

Again He it is that is the essence of the jiva denoted by 
f thou '— 

STIfl^rag^qT^ ^)3^ *W II (Gurugtta-52) 

From these slokas it is clear that the Master Himself is the 
Substratum of all supenmposition — Isvara, jiva and jagat. 
He is Self of all The transcendental nature of the Master 
is beautifully described in the Gurugtta (87) — 

4 
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[Salutations to the Supreme Master who is the embodiment 
of Bliss that is Brahman, the bestowcr of, Supreme Happiness, 
the Absolute Knowledge personified, who transcends the pairs 
of opposites, who is like the sky, who is indicated by such 
Vedic dicta as 1 That thou art', the One without a second, the 
Eternal, the Pure, the Changeless, the Witness of all the modifi- 
cations of the intellect, who is beyond all states, and devoid of 
the three gimas ] 

It is of utmost importance to realise what the phrase 
tattvamasyadilaks yam points out — that the Master is the 
very embodiment of what is being sought after, \iz., the 
content of the Mahavahyas like 4 That thou art 5 Says 
the Gurugita (70)- - 

^l^R fom g£ TO II 

The Master, the Lord, is \cnly the Sun that enables 
the lotus that is the heart of the disciple, to blossom forth. 
As has been pointed out previously, the Loid, being 
pleased with the constant and unflinching de\otion and 
worship in the prescribed manner, extending over many 
lives on the part of the seeker, manifests Himself, in His 
infinite mercy in the human form of the Guru, thereby 
becoming accessible to the hsya for susfusa and vicara 
which culminate in his crossing o\cr the perilous ocean 
of samsaia — 

{Sarvavcdantasiddhantasa i asangraha — 2 55) 
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The Master, that is the Supreme Lord, concealed in 
His apparent human form, re\ eals Himself out of grace 
only to the chosen disciple Says the Guiugita (77) — 

6.4.3 Supreme Mercy alone the Saviour 

Sri Sn Bhagavatpadacarya emphasises again and 
again in the Upanisadbhasyas, wherever the Master is 
referred to, that it is the Supreme mercy of the Master 
that is always operative — 

iTOTTWifaf awf^ cTT^mrer (At. U. Bha. 1-3) 

[When, however, on some rare occasion, the Master, m 
His infinite mercy, beats in the recesses of his ears, the drum 
that is the Vedantamahavdkya which produces the sound that 
awakens him to the Knowledge of Self ] 

«hHji&«l ^cT*itWr: (Mu. U. Bha 3-1-2) 

v&mtfi cmn^' $ri&sit«nrpr: {Ma kn. Bha. 1-16) 

W{ (3fg) q^qfir, HHfflSfi&fir ^ 

SfteR^RT^ I {Br U. Bha 4-4-15) 

. . sh^to^t^ sr^i^ ft^sr^ sjrcGaifr gwrrfcr- 

gxw^fterfen^teqsTftfSRra: (a. a ^5. 6-14-2) 

28 
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Says the Gurugita (40) — 

Thus the importance of the grace of the Supreme Master 
cannot be overemphasised. It is only this grace that 
accomplishes everything. 

6.4 4 Total Surrender Vital 

Even Brahma, Visnu and Mahesvaia are able to dis- 
charge their duties only because of this grace, and this 
grace is secured only by 'serving* the Master — 

SwfetfTOiel % $3® II (Gurvgl(a-S2) 

That this grace is conferred only on that disciple for 
whom the Master is the sole refuge, is \oiccd by the hymn 
by the use of the word asritan. Commenting on the 
Mundakopanisad (1-1-5) referring to the Paravidya — 9T*T 
qqr asarorfirowilf — the Bhasya raises the question as to why 
the Paravidya is mentioned by the Sruti as though it is 
distinct from the Vedas which arc categorised as apara- 
vidya If indeed it is outside the Vedas — Vedabahya — 
then there arises the contingency of its being rejected out- 
trigh, and it would not be entitled to be called Paravidya. 
The answer is — 

ftfrffifac q*if^fer ara^sr %%ct^, ^qftq-s^tfo: I ^r- 
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[The objection has no force, for by the term vtdya is here 
meant the knowledge of what is sought to be known By the 
term Paravidya is meant primarily m this context, that knowl- 
edge of the Immortal which could be known through the 
Upanisads and not the mere assemblage of words in them But, 
by the term Veda is generally understood the assemblage of 
words forming it As the Immortal cannot be realised by a 
mastery of the mere assemblage of words without other efforts 
such as the approaching a preceptor and spurning all desires 
etc , the separate classification of the knowledge of Brahman 

and its designation as ' Paravidya 9 is proper ] 

The Sruti itself illustrates the point in the Sanatkumara- 
Naradasamvada pertaining to the Bhumavidya — 

m$ fi^rr anwrg^pr^ ^^wgw^R OT^mstrcra I era: 

(Ch. U Bha. 7-1-1) 

[In spite of being equipped with the necessary knowledge, 
the resources and the ability to secure anything whatsoever that 
is desired, the divine sage Narada could not attain Bliss , hence, 
giving up the pride due to the wealth of his equipment, exalted 
birth, learning, conduct, resources and abilities, like an 
insignificant person, approached Sri Sanatkumara to secure the 
means for attaining Bliss. Thus is established beyond doubt, 
that Self-knowledge is the means for securing the Supreme Bliss ] 

He approached the Master, the Yogisvaia, Brahma- 
jnani par excellence, in the prescribed manner, uttering 
the mantra 3?«fjft *RTg: and after mentioning at the behest of 
the Master all the various branches of learning, starting 
from all the four Vedas in which he was adept, he says — 
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dCTg | (Ch u. 7-1-3) 

[Such a one am I, Venerable Sire 1 knowing only the 
sacred sayings, but not a knower of Self It has been heard by 
me from those who arc like you, Venerable Sire 1 that he who 
knows Self crosses over sorrow Such a sorrowing one am 
I, Venerable Sire 1 Pray, Venerable Sire 1 cause me to cross 
over to the other shore of the ocean of sorrow.] 

Commenting on this Sruti the Bhasya says — 

S$fcT^<Tf | 8T5T <#cfi ' STT^^I^ 3^1 ^ ' ?fcf 1 

[Therefore such a one I am that knows only the sacred 
sayings (only the words and their meanings) 1. e , knower only 
of deeds Since the products of deeds are all modifications, I am 
the knower of merely these modifications and not the knower of 
Self i.e , the essential nature of Self underlying these modifi- 
cations That is why the Srutis say — c One who is under the 
care of a preceptor, knows ' and ' whence all speech turns back ' 
and so on.] 

It is thus clear that it is not mere verbal knowledge 
that is sought after, but something different, to convey 
which however, the words may be used as the vehicle of 
transmission, as it were. The required qualifications such 
as purification of the mind, the six- fold equipment etc., 
surrender at the feet of the Master, hearing, reasoning 
and contemplation are the means only to remove the 
obstacles, both external and internal, m the way of that 
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which alone secures Self-knowledge, viz., a mere glance 
of the Merciful Master ; says the Siddhantacandrika (38) — 

fR?r «n?r Bwfafir I 

This grace is the intrinsic nature of the Master. 
Says the Vivekacudamam (40) — 

[The assuaging of the ills of others is natural to the Great. 
Does not the Moon cool the surface of the earth scorched by the 
severe rays of the Sun 

Only such a disciple deserves this grace whose one 
and only concern is the Master, and has no use for, 
or interest in, anything else. He should place his body, 
all his possessions and the organs at the disposal of his 
Master; and himself remain His seivant, like Janaka, the 
king of Videha — 

Srffatf SMte ftt^H I 

snsTFrafi ^raw !N!t w n (Gwugita-ss) 

This is the total dedication in the manner Tasyaivaham 
(I am His alone) conveyed by the word asntan in the 
third stanza of the hymn. Commenting on the line — 

srcra&RtajW ifRTfWf 9clf% \ | {Glta VII-29) 
the Bhasya says — 

[Who with the mind steadfast in Me, the Supreme Self, 
strive for liberation from decay and death.] 
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The Anandagintiha on this Bhasya points out — 

Remaining steadfast in the Supreme Self means turning 
away from the objective world and abiding only in the 
Supreme Self Bhagavan Himself speaks of such in the 
Gita (X— 9) — c With their thought on Ale, with their senses 
absorbed m Me, nay, their very life devoted to Me, 
instructing each other and ever speaking of Mc 3 they are 
content and delighted 5 — 

Rf%rrr Hs^rmffrr srN^er: mmn^ \ 

Obviously, it is this state of mind — bhava — that is 
expressed as jft^plt i e., f Hc is mine alone', 'He alone is 
mine' — JfflffiT^ It is only such that transcend Maya, sa^s 
Sri Bhagavan in the Gtia (VTI-14) — 

* — 

Again, says Sri Bhagavan People who are constantly 
united with Me, and are worshipping Me with love, are 
endowed by Me with complete vision through which they 
leahse Me Out of pure compassion for them, dwelling 
m their hearts, I destroy the darkness born of ignorance 
by the luminous lamp of wisdom 3 — 

(GitS, X-10, 11) 
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The word asritan in the plural in the stanza is suggestive 
of what is said m the Gttd (VII) — 

[Four kinds of men, the distressed, the seeker of knowledge, 
the seeker of wealth and the enlightened, worship Me Noble 
indeed are all these ] 

All these who have sought refuge in Him, are taken 
into His fold by the Lord who leads each of them suitably 
to the realisation of the Supreme. Bhagavan's words — ■ 

% *W *U afeAsf T^TTT^ I (Gta, IV- 11) 

and the Sruti— ^ m Wg Sfitf SRR^f& <T qfcft $)%**T 
3f%iftq§ I (Kau. Br. 3-8) 

may be recalled here. Need it be said that Isvara, Self of 
the seeker, manifest as the Master, reveals Himself when 
He alone is sought after. Says the Kathopanisad (1-2-23) — 

*n*RTcm jpt^t &*$t * item *r 3i*rr \ 
isa eta strut fisgpl ^ H 

The Anandagirittka on the Bhasya thereon says — 
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[...Without instruction by the Realised, established in 
Brahman, by mere enquiry into even the Upanisads, Atman can- 
not be realised. On the other hand, the realisation is secured by 
the grace of the Supreme Lord, the Master. The seeker seeks his 
own Self by hearing, reflection, etc , i.c , even as he hears etc , 
he contemplates his identity with the Supreme as ' He is myself. 
The implication is — the Supreme Lord is realised, only by the 
grace of the Lord, as his own Self in the manner of his contem- 
plation by the seeker contemplating the identity Or it can also 
be read the other way — Atman in this context is the Supreme 
Lord residing as the Inner Gonti oiler who Himself chooses i.e., 
seeks and blesses the sddhaka It is he alone who contemplates 
his identity with the Supreme and has secured the grace of the 
Supreme Lord, that secures the Supreme Self] 

Commenting on the same Sruti occurring in the 
Mundahopanisad (3-2-3), the Atmapui ana says — 

3HcWS*I Hife^I^IWlfe |{ (16-224) 

srarogsis 3& 3^3 snarar&n^ n (1 6-225) 

The iika thereon says — 

ftsw m*f$\ g$fo v fe^g^fe ct fsnar *rf& 

The purport is this — that disciple whom the Master, 
the knower of Brahman and thus verily Brahman Itself 
favours, is ipso facto, favoured by Brahman, the Supreme 
Lord who confers His grace by way of revealing Himself 
as his very Self. The Master, the Supreme Lord, in His 
abundant Grace, tears asunder the veil of Maya and 
shines as the very Self of the disciple Thus, this giacc 
alone is the cause that secures the plenary expenence 
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resulting in liberation, as the Sutrabhasya (2—3—16—41) 
says— cK^WWci ^ f^HPfr ^STfefetff^rfft I 

6.5.1 Direct Instruction 

The disciple who conforms in every way to the 
description of asrita is thus chosen by the Supreme Lord, 
the Master, for direct instruction personally by Himself — 
3ren§^J2T%. The word saksat proclaims this condescension. 
It also proclaims that the Self-effulgent Lord Daksina- 
murti who silently manifests from within by dispelling 
ignorance is Himself the Master that imparts the formal 
instruction c Tattvamasi 3 as well. The syntactical relation 
between the words yah (m) in the second line and tasmai 
(tRJ?) in the refrain affirms this. The significance of the 
word saksat is realised when it is related syntactically to the 
other words m the line as well Read along with c Tattvam- 
asi 3 it conveys to the disciple that Brahman that is being 
sought is verily he himself — cfc^ tfRirr^ c^wfe" — in the manner 
of the sentence ^n^R^fe (the tenth man that is being 
sought after is yourself). This is the verbal expression of 
the Brahmanhood conferred on him. 

Taken along with the word vedavacasa it reads as — 
STSJhU^HUr $tW$X — conveying now the idea that the instruc- 
tion is offered by Himself directly citing actually the 
Vedic sentence itself. 

6.5.2 Vak 

The word vak, meaning speech, recalls to the mind 
the speaker who is the sentient being uttering words m 
order to convey the knowledge that is intended. This is 
so in parlance On deeper analysis, employing the dream 
parallelism, it is seen that the production of the intended 
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knowledge, though apparently by the use of words, is to 
be traced to the Self-effulgent Atman Himself. That is 
why the Sruti quoted in the Bhasya on the ICenopanisad 
says — ST qR3W [Ke U, 1-5) (That is speech by 

which one speaks in dreams). 

Says the same Bhasya — 

[The speaker's power of speech is eternal and is of the nature 
of Self-effulgent Consciousness So says the Sruti * the power of 
speech of the speaker knows no decay \] 

The Sruti VZFzft f has already been referred to. 
It has been pointed out in the Darsanasarvasva (given in 
Volume II of the Khandanakhandakhadya with Saradatiha) — 

f%fefei c gfifFT <[*qfa i 

[Abiding in the Consciousness, which m association with the 
corresponding mental mode, is the destroyer of ignorance 
pertaining to the existence of an object, the knowledge delimited 
by the capacity to produce desire for that object, is transient. 
Also, abiding m the Consciousness delimited by the particular 
mental mode, the happiness with the capacity of being the object 
of desire that is not subsidiary to any other desire, is transient. 
Still the entity indicated by the respective mental mode as the 
attribute per accidens in each case is taken as the essential 
characteristic of Brahman. 
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Similarly, abiding in the Consciousness as associated with 
the particular utterance, though the speech-hood is transient, the 
entity indicated by it as the attribute per accidens, being taken 
as the essential characteristic of Brahman, it will not be faulty 
to say that the power of speech is of the very nature of 
Consciousness, just as knowledge as also happiness are of the 
very nature of Consciousness.] 

6.5.3 Four states of Vak — Para, Pasyanti, Madhyama, 
Vaikhari ; Nada, Binda 

Ordinarily^ speech is resorted to for conveying 
knowledge intended to the hearer. This is in the form of 
words that are audible. This is the ultimate stage in the 
production of speech with three significant earlier stages. 
Says the Sruti (Tat. Br. 2-8-8)— 

The Sayanabhdsya thereon is — 

fr%fTft ^TfqcTT^ %*rfcr ?T § ^fir. JRRp^f | 

[This has four well-defined states — pard s pasyanti, 
madhyamd and vaikhari Only the Brahmanas, adepts m the 
Sastras, know all the four , not the others who are ignorant 
For, the first three are stationed in the middle of the body 
without external projection. It is the fourth, the vaikhanvdk 
that men utter.] 
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The Suiasamhitattka (1-5-9) gives a succinct account of 
these four stages. The Rajahamsatlka on Darsanasarvasva (4) 
also gives it in a summary form — 

^ quq^qq^qi sskeqrft qfqciq^^wt^qmfar 

[Brahman, in inseparable association with Maya in which 
are dissolved all effects, spoken of as dense sound, which in 
course of time attains the state of vicikirsd (desire) in which has 
sprung up the sprout of the world spoken of as avyakta (unmam- 
fest) from the adhidaiva (cosmic) standpoint, and para from the 
adhydtma (individual) standpoint, eventually experiences the 
states of paiyanti) madhyamd and vaikhari of the nature respect- 
ively of kdryabtndu, ndda and blja. Here the state of avyakta is 
the karanabtndu and, manifesting somewhat, as it were, in the 
muladhdracakra, is called iabdabrahman. 

From the karanabtndu that breaks up, is produced the sound 
of the nature of avyakta spoken of by the affluent m Sruti as 
iabdabrahman.'] 

The Suiasamhitattka (1—5-9) says — 

f r?prf fcrajt: g$q*q^qT ijj&rcrcsr: qw: 
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[Arising from the effort born of the desire on the part of 
man to speak out what he has known, the vital air m the 
mulddhdra is set into the prior state of flux. By this air, the 
iabdabrahman that is everywhere becomes manifest This sabda- 
brahman that is manifest, of the nature of karanabindu, motion- 
less as abiding in itself, is spoken of as pardvdk When the 
same rises to the level of the navel and rendered manifest there, 
as associated with the mind with its discursive (deliberating) 
faculty, becomes dynamic and effulgent, it is of the nature of 
kdryahndu, of the form of Isvara from the cosmic standpoint 
and is spoken of as paiyaniivdk. Again, the same rising upto the 
heart, and associated with the intellect with the faculty of decisive 
knowledge, partaking of the special motions, being of the nature 
of ndda and bindu and of the form of Hiranyagarbha from the 
cosmic standpoint, is spoken of as madhyamdvdk. The same, 
rising as far as the mouth, rendered manifest m the throat etc., 
of the nature of the letters of the alphabet beginning with 
3T( c <z') and ending with % {'ha 3 ) fit for being grasped by 
the ear of the hearer, of the nature of bija, of the form of Virdt 
from the cosmic standpoint, is spoken of as vaikharlvdk ] 

6 5 4 Vak, Brahman Itself 

Thus it is Brahman Itself, Consciousness that is Self- 
effulgent, Sphurana that is the essence of vale, which, 
assuming the forms of para, pasyanh, madhyamd and vatkkan, 
the forms of Isvara, Hiranyagarbha and Virdt, successively 
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becomes manifest for purposes of parlance in the last 
stage. 

Commenting on the Sruti — 

qg^fS^gfScT [Ke. U. 1-5) 

the Bhasya says — 

(ill Aranyaka 2-3-6) f % I ftcWfTO SR: ^13^ 

^cP^fciqT JfSRT?^ 5T3^^cT I 

[What, speech does not enlighten, but what enlightens 
speech, (know ' 7 hat 3 alone to be Brahman). 

'That' means here Consciousness Itself. Vdk is the organ 
presided over by Agm (Fire) occupying eight localities in the 
body, such as the root of the tongue, etc The letters are intended 
to express the meaning to be conveyed and are subject to laws as 
to their number and order. The word which is produced by them 
is called V3L The Sruti says * The letter 3T (' a') is all speech, 
which, being produced by the use of letters divided into sparsa, 
antastha and usma becomes diverse and assumes many forms ' 
The Rk, Tajus, Soma and truth and falsehood are its modifi- 
cations By such speech enclosed m words and conditioned by 
the organ of speech, Brahman is not illumined or explained. 
Brahman by Its brightness illumines speech and its organ ] 

6.5,5 Vedatak 

The vak or speech is, m the spirit of the Altar eyai an yaka 
(2-3-6) already quoted, of the nature of truth and false- 
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hood symbolised as c OM 3 and C NA S for purposes of 
meditation, the latter leading one to perdition whereas 
the former, however, lifts one up and eventually leads 
him on to the realisation of Brahman-Atman. Of parti- 
cular significance in this connection is the special form of 
vak, the special manifestation of Brahman (Caitan)a, 
Sphurana) as vak that is well-known as Veda. 

Says the Sruti, the Taittinyabrahmana (2-8-8) — 

3m$rt qqq*rr ^ctsi i ^rat *totssctw mfa: I 

The Sajanabhasja thereon is — 

# I m =q%rsfaT tfctt i ifor qrfcrirq^qcqT^ i sppre? 

JJcfcq f| ( qTl% ^ qsqfi q-^^TggHff r?cHlfa: I 

[This zwZ; herself is the imperishable Supreme Atman, 
being born of It She is the prime progenitor of sacrifice as it 
is the mantras that generate the karmas That is why the 
atharvamkas say — 'The various karmas which the sages saw in 
the hymns are true 1 It is she that is the mother of Rgoeda etc s 
which are all special forms of vak herself, and the bestower of 
immortality as it is secured through the performances of sacri- 
fices involving mantras ] 

The Sruti says further — 

qi^qql q^<ft qq|fq*r: i ^rrerq^T \ m 

qrqx cfqqT qsnqt 1 

The Sayanabhasya says — 

gfeq^ HrrOT$rf%T5xf>r qiqqt qfagreT: ?$<q crq^T qfqqw- 
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(Mokiadharma—2 10-19) 

The Sutrabhasya (1-3-8-29) gives also the &ruti — 

^ etrt: q^q^^^^ 5 after* I 

(#£. &n». 10-17-3) 



[We propitiate by this offering m the sacrifice that Vagdevl — 
the Speech Divine — whom the highly intelligent, of retentive 
faculty, the promoters of tradition in respect of karmas enjoined 
in the hymns, seers like Vasistha etc , by dint of hard austerities 
and the gods as well, desired to secure That is why the Smrtt 
says ' In days of yore the great tsis received through austerities 
with the permission of Hiranyagarbha, the Vedas together with 
the itthasas which had remained withdrawn during dissolution 

The rsts having acquired the fitness to receive the Veda as a 
result of performance of sacrifice, received it which was already 
dwelling in them.] 

6.5.6 Eternality of Vedas— Apaurusheyatva 

These show that vak whose especial form is Veda, has 
always been existing This topic of the eternality of Vedas 
is discussed mthe Bhasya under Sutras (1-3-8-28, 29, 30)~ 

[If it is said that a contradiction will result in respect of the 
Vedic words, we say no, because of the creation of the world 
together with the gods from these words as is known from 
direct perception (&ruti) and inference (smrtt).'] 
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[From this very reason also results the eternahty (of the 
Vedas) ] 

[And because of the sameness of names and forms in every 
fresh cycle there is no contradiction to the eternal ity of the vedic 
words even in the revolving of the world-cycles as is seen from 
the 3ruti and the Smrli ] 

The Sutrabhasya (1-3-8—28) also quotes other Smrtis 
in this connection, such as — 

[In the beginning was projected by Prajapati the eternal 
(without beginning or end) divine speech in the form of Vedas 
from which proceed all activities.] 

This also shows that all activities proceed along with 
the utterance, in tune with the Sruti (Tin. Br, 2-2-4-2) — ■ 

(He uttered the word ( Bhuh\ He created the earth.] 
The Bhasya also says — 

[And even this projection of speech is to be understood in 
the sense of starting of a cycle (tradition) of transmission through 
a line of teachers and students , for no other kind of projection 
is possible for Vedas which are without beginning and end.] 

Srutis such as the Mundakopanisad (1—1—1) — 

m\ ^Hf spw sfapijr &m m\ g^rro %t i 

and Smrtis such as the Gita (III— 10) — 

OTTO: smi WP 5^ srawft: I 

29 
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affirm this traditional handing down of the Vidya and tru 
creation and sustenance of the world of men, gods, etc. 
by giving in detail the sacrifices and prescribing thi 
means of performing them, all in the light of the Vedas 
This shows the importance of the Vedas in all aspects o 
life as also their pervasiveness by pointing out thei: 
necessity in every situation starting from the creation o 
the world 

In this connection the Sutrabhasya (1-3-8-28) point; 
to the other Smrtis as well — 

[In the beginning He created from the Vedic words them 
selves the names of all beings and all actions separately as als< 
the separate modes of life.] 

{Moksadharma 232-25; 
[In the beginning He, the Great Lord, created from th< 
words of the Veda alone the names and forms of the creaturej 
and promoted religious activities (karmas),] 

The Sutrabhasya (1-3-8-30') says — 

(Sve. U 6-18) 

[From this it logically follows, on the analogy of a mar 
risen up from sleep, that the recollection of the behaviour in z 
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past cycle is possible for beings like Hiranyagarbha, who had 
undertaken meditation and work in a superb manner m a past 
cycle, who have emerged at the beginning of the present cycle 
(as a result of past achievement), and who have been vouchsafed 
by the grace of the Great Lord In support of this is here the 
Sruti — s Hankering after liberation, I take refuge in that Self- 
effulgent Bemg, revealing Himself in my intellect that is trans- 
formed in the likeness of that Being Himself (in Him) who 
created Hiranyagarbha in the beginning and transmitted the 
Vedas to him ' ] 

Thus the tradition pertaining to the handing down of the 
eternal Veda must be traced to the Supreme Lord 
Parames'vara Himself from whom Hu an yagarbha obtains it 
The eternality of the Veda is also affirmed by the Sruti 
(Tai. Sam. 2-6-11-62)— 

[Oh Virupa (Agni) 1 by the Vedic utterance that is eternal ] 

6.5.7 Veda — Vivarta of Brahman ; Chit-aspect predominant ; 
Basis of all disciplines 

The £)ruti — ft^f S^lft ^ gg§ — 

which speaks of the projection, the sustenance and the 
dissolution of the universe from vak makes clear that this 
vak that is Veda is indistinguishable from Is'vara, the 
Eternal One As the creation proceeds, from the subtlest 
to the gross forms, Veda also reaches the form of the 
speech that is manifest — vaikhari. That Veda arises only 
from the Omniscient Supreme Lord is brought out in the 
Sutra (1-1-3-3) — 5TT^%^| The Bhasya on it says — 
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According to the Commentaries — 

« *r amort wfert: i 

[Of the great body of sacred teaching — comprising the Veda 
etc., supplemented by innumerable disciplines, viz., karma, 
Sagunanirgunadevalopasana, jiiana, works on mythology, logic, 
discussion on religious and social duties, 1 e , the smrtis, itksd 
kalpa, vyakarana, mrukta, chandas, and jyofaa, illuminating 
like a torch, all things in all their aspects (without a trace of 
dimness or darkness by which it would not be a means of valid 
knowledge), practically omniscient — the Source that is the Cause 
(both material and efficient) is Brahman Indeed, of such 
sacred teaching, comprising the Rgveda etc , endowed with the 
quality of omniscience, the origination can be from nothing but 
the Omniscient Being Therefore, in respect of that Great 
Being — the source, from which there is, even without effort, on 
the analogy of sport, like human breathing, the origination of 
that which is differentiated into various branches, which is the 
cause of such distinctions as gods, lower animals, men, varnas 
and orders of life, which is the mine of all knowledge, called 
the Rgveda etc , because of scriptural texts like ' Of that Gieat 
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Being this is the breath, which is the Rgveda etc. ' — need it be 
said that there is unsurpassed omniscience and omnipotence ' ] 

The Brhadaranjakopanisad (2-4-10) quoted here, is m 
full— 

[As from a fire kindled with wet faggot, diverse kinds of 
smoke (sparks etc.) issue, even so my dear, the Rgoeda, the 
Tajurveda, Samaveda, Atharvangirasa, itihasa, puratia, vidyas 3 
upanisads, ilokas, sutras, anuvyakhyanas and vyakhyanas are the 
breath of this Infinite Reality. Indeed, they are the breath of 
this Supreme Self ] 

The Bhasya thereon says — 

[Already existing and immutable, Vedas are manifested like a 
man's breath without any thought or effort on his part Hence 
they are an authority as regards their meaning, independently 
of any other means of knowledge Therefore, those who aspire 
* after well-being must accept the verdict of the Vedas on 
knowledge or on rites, as it is .. Since the Vedas issue without 
any effort like a man's breath, they are an authority ; they arc 
not like other compositions (books).] 

Says the Ratnaprabha on Sutrabhasya (1—1-3-3) — 

iffsfir cis^T sfi sffiisFreTfo^ig. Efirenereifomisr Jr^lq^fe^feRr 



fe«rfcr i 

foWr i am *r 4mm w, W*r oriffi 

The Purnanandtyatika on this points out — 

otto ^q^^n^T^^m^^q sfeenfe* *mim 

USgqqOTfftft HI* I . . . ^f*RiR^ ^ *OTc? OT"R3 

[The power, $akh } of Veda in revealing all things stems from 
its material cause Brahman or from the similar power of It, like 
the illuminating power of the lamp Thus, it is evident that as 
the material cause of Veda, the self-effulgent Brahman, the 
Sphuranasvartipa, with the capacity for illuminating all that is in 
relation to It, is All-knowing, i.e., the Witness of everything 
Where the sentences are framed at one's will subsequent to the 
knowledge of the objects with the meanings of the words thereof, 
there it is man-made i.c , pauruseya. Veda, on the other hand, is 
not pauruseya for, IsVara, far from doing so, manifests simul- 
taneously the words of Veda and the meanings thereof both of 
which are in direct immediate relation to Him — this relation 
being identity by superimposition Just as the teachers conver- 
sant with the order of the words m Veda transmit them to the 



455 



6.5 



disciples, so does Isvara because of His peculiar power of Maya, 
by recollecting the very order in which He had propagated them 
at the beginning of the previous cycle In respect of illuminating 
all things, there is this difference viz., that the role of Veda is 
as the instrument (karana) and that of Brahman, as the illumi- 
nating agency Consequent on the existence of the Self-effulgent 
Changeless Brahman, all things shine Thus even this descrip- 
tion of It as the illminatmg agent is only by courtesy.] 

6.5.8 Veda— Consciousness delimited by modes of the mind 

So far the situation has been viewed from the cosmic 
standpoint. From the standpoint of the individual, the 
Atmapuranatika (10-139) pertaining to the manomayakosa 
says in connection with the Sruti 'cTCT f^PC: ' {Tat. 

U 2-3)— 

[The Tajurveda etc., are, however, well-known only in the 
form of assemblages of words and not as modes of mind spoken 
of as knowledge. Still what endows the yajas etc., with their 
intrinsic nature, as also with the capacity of being means of 
valid knowledge, abides only in the modes of the mind By 
taking these as the mental modes, it is easy to see how they can 
be regarded as limbs of the mental sheath The intention is this — 
the Veda is not merely of the form of letters, but letters as 
qualified by locality, effort, intonation etc Thus the intrinsic 
nature of the Veda is to be traced to the suitable modes of the 
mind; similarly the capacity to produce valid knowledge on 
the part of the Veda is to be traced not to the sentences thereof 
but to the modes of the mind only.] 
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The Bhasya on the same Sruti, dealing with the 
situation at length, says — 

*rq sqq^ i ersrar arSwcsrr ? ^ wrSftg srw g2rfN5f& 

What is called yajus is only a manovrtii — a state, a 
mode, a function, an act of mind — and consists m think- 
ing of the particular syllables, words and sentences as 
uttered by particular locations in the organ of speech, 
with particular effort, pitch and accent, as constituting 
the Tajurveda and it is this thought that manifests itself 
through hearing and mind and is given the appellation of 
yajus 

Says the Vanamala — 
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[Though m the first instance, by convention, yajus etc., are 
taken to mean the respective assemblages of sounds, they are 
taken over as meaning the corresponding modes of the mind, m 
the same way as the words ' eye 5 etc., are first, by convention, 
taken as meaning respective orbs and subsequently they are 
regarded as the sense organs located in or functioning through 
the respective orbs.] 

So is the rk and so is the soman * mantras being thus 
only vrttis or functions of mind, and since a function can 
be repeated, it could be understood as to how a mental 
repetition of mantras is possible Otherwise, if it is an 
object external to the mind, a mantra could not be repeated 
in mind any more than a pot, so that it would be absurd 
to talk of a mental repetition of the mantras. But a repeti- 
tion of maniias is often enjoined in connection with rites, 
as for example, ( let him thrice repeat the first mantra and 
thrice the last This should not be construed to refer to 
a remembrance as it would be tantamount to a neglect of 
what is primarily enjoined in the words c let him thrice 
repeat the first mantra'. Moreover, m the words gfi^ft 
JFTSr: ^jer:, the mental repetition is deemed a thousand 
times more fruitful than the repetition through word of 
mouth ; wherefore also the mental repetition is what is 
primarily enjoined, while the other is only in a secondary 
sense. Says the Taittirlyavartika (2-296) — 

The Vanamala raises an objection here and clears it — Now 
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from the texts such as 4 one's own branch is to be learnt 9 , 
it is understood that the japa by word of mouth as also the 
utterance of the mantras are ordained If these are of the 
nature of the modes of the mind, how can they become 
objects of utterance ? There arises thus the contingency 
of giving up the primary meaning. The answer is — No. 
In accordance with the text ordaining the mental japa, 
the injunction ordaining japa etc., through the words must 
be deemed to be secondary as they form the gateway for 
the mental japa etc. The declaration that the mental japa 
is considerably more effective, decides that it is appropri- 
ate to regard it as the primary one — 

m%3 g^cTTST ^T^^ I (Vanamala 2-3) 

Therefore, the mantras are nothing other than the 
Consciousness that is Atman delimited by the states of the 
mind. Says the Vartika — what is called yajus is that state 
of the mind which is constituted by sound, the particular 
locality m the organ of speech, accent, letters, words, 
sentences etc., arising because of volition. The mental 
state in the form of words and sentences, which is illu- 
mined by the Supreme Consciousness and which is grasped 
by the organs of hearing and mind, is called yajus — 
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(Tai. Vartika— 2-291, 292) 

That is to say, as the Anandagtriya on Tailfarija 
Vartika (2-293) points out, the j ajurmantra etc., are only 
particular modes of mind associated with Consciousness, 
or they are all Consciousness in the form of the particular 
modes of mmd — 

What is regarded as the manifest form of Veda in common 
parlance, which is an object of the particular mode of the 
mind, is likewise an object of the Consciousness abiding 
in that mode of the mind, as the Vanamala (2—3) points 
out — 

In this manner, it can be explained as to how Vedas 
are eternal. Otherwise, that is, if they are merely modes 
of the mind or mere forms of sound and thus objects like 
colour etc., external to Consciousness, then because of 
msentiency, Vedas would be non-eternal. Says the Vana- 
mala (2-3)— 

6.5 9 Eternality of Veda in the primary sense 

And the Sruti which speaks of the unity of Veda with 
Eternal Self as the Witness thereof in the words e He is 
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Atman abiding in the mind, m whom all the Vedas 
become one 5 will be meaningful only if the rk etc., are 
eternal. The interpretation that the rk etc., are one with 
Atman in the sense that the product though non-eternal 
is one with the cause that is eternal, would be to account 
for the oneness in a way ; but they being themselves 
eternal, the recognition of their identity with Atman like 
the identity of the individual Self with the Supreme, 
would be appropriate in the primary sense of the term. 
So says the Vanamala (2—3) — 

There is the mantra which reads as follows — 'The rks 
are seated in the Aksara, the Imperishable, in the Supreme 
Heaven, wherein all devas sit on high 3 . 

Says the Upadesasahasn (XVII— 13, 14) — 
and the tika by Sri Ramatirthapada is — 

h *&v%\ shcst §£tsfir ^tg: WiT^^T 
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[The same Atman in existence prior to all concoctions as 
the Substratum is the Veda i.e , the cause of knowledge appear- 
ing, because of Maya, as Sruti and Acarya. It is not possible 
that this power can inhere elsewhere, viz , in the insentient 
The illuminating power of the lamp etc., is no other than that 
of the fire in the flame. Even the reality of what is experienced 
is Atman Himself All others which are but particulars are 
concocted Thus as running through all particulars that are 
concoctions, to Atman Himself is to be ascribed the power of 
revealing; and as the culmination of all sublations, He is what 
is revealed as well The dream-experience exemplifies this as 
has been exemplified previously Thus the same Atman as the 
Sal delimited by the limiting adjuncts set up by Maya that is the 
witnessed, is the object of knowledge , and as the Consciousness 
running through them, is knowledge thereof, that is, the twin- 
aspect of the known and the knower is due to Maya ] 

Maya does not obstruct the power of the Sruti- 

sentences giving rise to the knowledge of Self; it only 

obstructs the manifestation of Self of Its own accord, as 

the Sanksepasariraka (2—101) says — 

Further, those aspects that are known only through an 
examination of the effects are presumed in accordance 
with the effects ; as such it must be said that ignorance in 
association with Self that is the Consciousness, appears as 
the pramanas. Here, the transfiguration, as the eye etc , 
is such that the ignorance-aspect is predominant, and as 
the Veda, the Consciousness-aspect is predominant Says 
the Sahkscpasanraka (2-102) with the Madhusudamtika 
thereon — 
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Sl3WT§&r ^TOcfts^ ^cCT-cTI^T 5ta£tal33*q: I 

6.5.10 Veda — Ananta, Nitya, Svatahpramana, Consciousness 

Itself 

The Vedavak is thus distinguished from all other 
speech m that it is not speech in the ordinary sense used 
merely as a tool for communication, the words and 
sentences being chosen by the speaker who has learnt 
their meanings and employs them in the manner in 
which he desires. The term Veda is used in connection 
with a body of utterances, a form of speech which is 
unique and determined m respect of the pronunciation 
of the syllables as also the order of succession, thus immu- 
table m form, not composed by any human agency and, as 
such, without any concomitant defect such as lack of clarity 
or inability to convey any meaning whatsoever It is to 
be regarded as present m a nascent state even in deluge, 
manifesting again along with the objects which are the 
meanings of what it conveys in the spirit of the 3ruti, 
«imr W^TWoWq^, just as the world arises m the dream state 
or the waking state from the deep sleep state. It is to be 
regarded as cidvivarta in which the Samvit, the Conscious- 
ness, is prominent Even Xs'vara has not the independence 
to alter even a syllable in it. With its innumerable 
branches (3??RfT \ 3^T.) it reveals all aspects of the universe 
and is at the root of all knowledge, all sastras which are 
inextricably intertwined. It produces the knowledge 
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pertaining to all the purusarthas. It teaches the disciples 
the procedure in regard to all obligatory, occasioned and 
optional rites belonging to the four varnas and four 
asramas, from impregnation to cremation, all acts to be 
performed from the hours of dawn to those of the evening, 
as also the truth about Brahman. Free from any imper- 
fection that speech can be tainted with, it is svatahpramana 
— its own testimony Like a continuous stream whose 
course is uninterrupted, it is characterized by pravaha- 
nityatva with regard to which the idea c that very thing is 
this one ' does not get sublated, coeval with the universe 
without beginning or end — anadi, ananta. It is cidvivarta, 
the Consciousness which has donned the mantle of speech, 
doing the function of producing the knowledge in respect 
of things as the Consciousness does in silence, always 
shining without requiring any outside testimony. Thus 
the anantya, the nityatva, the bodhakatva and the svatah- 
pramanya of Vedas must be traced to Consciousness. In 
essence, Veda is Consciousness Itself 

6.5.11 Fantastic theories about Vedas set at rest 

This sets at rest all wild guesses and fantastic theories 
pertaining to the Veda viz , that it is gibberish, that it is 
the composition of primitive unenlightened men, concoc- 
tion on the part of vested interests etc., as it is sought to 
be made out. As has been pointed out, the relation 
between a word and its meaning being beginnmgless, it 
cannot be maintained that Veda represents a later stage 
in the evolution of language, coming after the stage when 
the meanings of the words were fixed by convention by 
an assembly of people. The idea is ridiculous as it can 
never be conceived as to how a set of people, all dumb — ■ 
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since no language was prevalent at all— meeting as a 
parliament, could decide on issues concerning speech. 
Hence the futility of all attempts at fixing a date for the 
so-called origination of the Vedas. Nor can the Vedas be 
regarded as originating from an enlightened individual, 
an all-knowing one such as the Buddha, as it would be 
impossible to know as to wherefrom that individual 
acquired that knowledge and as to how it can be estab- 
lished that he alone is the all-knowing. Nor can it be 
assumed that some persons are able to perceive super- 
sensuous matters without Sruti as there exists no other 
means for such perception Nor again can it be said that 
such perception can be assumed in the case of Kapila and 
others who possess super-natural powers etc , and conse- 
quently, unobstructed power of cognition, for, the posses- 
sion of supernatural powers itself depends on the perform- 
ance of religious duty, and religious duty is known 
only by the Vedic injunctions Hence the sense of Vedic 
injunctions existing even prior to anybody's c perfection 5 
cannot be overridden on the authority of somebody's 
words who attains 'perfection' subsequently. Besides, 
even if it be fancied that we have to rely on the 
* perfected 9 men, still, in the face of the fact that 
s perfected 3 men are many, in a case of conflict among 
their smrtis there is no other means of arriving at a final 
decision than an appeal to £ruti Says the Sufrabhasya 



(2-1-1-1)— 
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Nor can it be maintained that it has ever been an 
unbroken succession of human teachers handing down the 
same Veda whose authorship has ever remained unknown, 
as it is against the teachings of the very Sruti which this 
school regards as the most important pramana. As to how 
these ideas are accommodated m a suitably amended 
form, tracing the tradition to Isvara, has already been 
seen. Incidentally, since the Veda is always associated 
with Consciousness, the notion that it is merely a set or a 
sequence of words etc., in a physical sense, such as those 
reproduced by a record-player or as seen in the pages of 
a book, is baseless. As has been pointed out, in essence, 
Veda is Consciousness Itself and in parlance It is Is'vara 
Himself with the mantle of speech. One who abides in 
the Veda is therefore verily Siva Himself — 34(3*l<4t f$J$t ifc 

6.5 12 The One endeavour of Veda — Revelation of Brahman- 

At man 

The endeavour of the Veda, its one purpose, is to 
reveal Self, 'the Consciousness ; the Smrtzs and the Srutis 
such as — 

bespeak of the situation. The commentary on the verse 
(XVII— 9) of the Upadesasakasri is — 

Since the injunction in respect of its learning pertains 
to Veda m its entirety, and as this should not be deemed 

30 
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to be valueless, it should be regarded as culminating in 
the supreme welfare of man The entire Veda must be 
understood as occupying itself towards the securing of the 
plenary experience Thus, as the supreme purpose cannot 
be in delineating the rituals aiming at the ends that arc 
but transitory, the ritualistic portion of the Veda must be 
regarded as serving the supreme purpose of the entire 
Veda by way of purifying the mind enabling it to grasp 
the teaching of the Brahman-Atman knowledge That is, 
there is mutual expectancy between the two divisions of 
Veda. Therefore, the one and unique purpose of the 
entire Veda which the wise regard as a single whole is in 
making known the oneness of Atman — 

SIT3Wt t*T 3T^I*fefeqfoci: || (XVII-9) 

fas ^ w ^^T^q^gqqrfcciccn^ , srg^qi? qqq^RT- 
hi^twot^ q^qreq^fo mq: | 

In accordance with the Srutis such as the Mtmdakopanisad — 

dsrrqu mmz\s^. %w w$t *mw 

f^TfT SF^t 3*Jtf?raftf& l 3fq q<T qqT ^Rfffew^ I (1-4, 5) 
and the Brhadaranyakopanisad — 

5TTST%f{ | (4-4-22) 
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the Suiasamhiia (4—2—2 to 5) says — 

^rf: qw tows* q*^ n 

6.5.13 Veda is Brahmavidya, Upanisad, Mahavakya 

The Paramapurusartha, the Supreme value viz., Brah- 
man- Atman is attained through Bi ahmavidya , the plenary 
experience, which alone is the means for it, and not any 
worldly means like perception, inference etc For this 
reason this Brahmavidya is to be understood as the meaning 
of the word Veda. The derivations such as — 

and a^angfa^IT 31 *T^qT*Tt ?T | 

feePcT c^Tlt^ ^TT II point to this. 

The Sruli— ^TS^rf^gS cf f f =rT^ (£at yayanopanisad-S) 

explicitly excludes the possibility of other means This 
Brahmavidya is Itself spoken of as the Upanisad in the 
gruti (Br. U 3-9-26) — ff^faft^ ^ S^Tft. 

The Sambandhabhasya on the Brhadaran yakopanisad 
gives — 

* 
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[This knowledge of Brahman is the meaning of the word 
' Upanisad ' as it totally destroys transmigration along with its 
cause, in the case of those who are devoted to it and as that is 
the meaning of the root ' sad ' with prefixes ' upa ' and ' m ' 
Since the text is for the sake of that, it too is called * Upanisad' ] 

The Vartika on this Bhasya says — 
eft 3" ^T^f e^WCftwnte cTcfKT: || 

3qWn nr#q cT?$mtf% \ 

(Sambandhavartika 3-8) 

[And here the word Upanisad has for its sense exclusively 
Brahman-knowledge, since in respect of that alone there is 
its express sense Why is it so ? 

The prefix ' upa ' means nearness , that, in effect, indicates 
the inner Self i and the particle * nz * also is a qualification of 
the sense of ' sad ' which is threefold 
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Because, by bringing this Self near Brahman which 
transcends duality, it destroys ignorance and its product, it may 
be called ' Upanisad'. 

Or, destioymg one's own ignorance which is the cause of 
evil, it makes known the Supreme as the Inner and Indivisible 
Self. Hence it is called 'Upanisad' 

Or, through the removal of their causes, knowledge puts an 
end to the conditions of activity without residue. Hence, it is 
held to be 'Upanisad' 

Because the text teaches the aforesaid knowledge and is non- 
different therefrom, it too has the name 'Upanisad 5 just as the 
plough is called livelihood.] 

The Taittirtyabhas ya gives in addition that this 
Brahmavidya is called c Upanisad 1 because therein the 
Highest good is seated — 

The Sahksepasaru aka (3) gives — 
cfgqMr *T€lftR sr&T ft^OTWM g g^»ft: || (300) 

sqftqCTq 1 a^peft srefir nfa^ fom& \\ (soi) 

[The word Upanisad signifies the knowledge of the Supreme 
Self by its natural significative power , and it refers to the 
Mahavdlya by figuratively identifying the knowledge of Self 
with the Mahavakya. In view of the proximity of the Mahavdkyas 
to the knowledge of Self, the word 'Upanisad' is taken to 
convey primarily the Mahavdkyas. 

The knowledge of Self is conveyed by the word Upanisad. 
In Sdstra as also m ordinary experience the word is used 
primarily m respect of the Mahavdkyas which are proximate to 
the knowledge of Self by being its cause ; and secondarily with 
reference to the subsidiary sentences.] 
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(296) 

^g^T^sRfT^ II (297) 

% OTftf^rftg cl^d ^WSffa li (298) 

[For the same reason given above, the two Orutis mentioned 
here are also taken to refer now to the Mahavakyas. 

Wise men declare the Mahavakyas to be Upanisad and Veda 

As it cannot be said that Brahmavidya, the realisation of the 
oneness of Self leading to the ultimate goal, can be had even 
without these Mahavakyas^ they are reverentially referred to as 
Upanisad and Veda. 

Hence let the words 'Upanisad' and 'Veda' present in the 
&ruti text be employed to signify these Mahavakyas. As all other 
statements uttered along with them are subsidiary to them, they 
are also designated by the words 'Upanisad* and 'Veda'.] 

So it is said [Subodhinivyakhya on Sahksepasanraka) — 

Also ffor ?ra*rcfl% srtonrg sre ftsrfriftft 

^m^S^OT ft%Z ^Tlf^ft: II (299) 
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[The sentence ' He has realised the oneness of Self ' which 
occurs in the Chandogyopamsad following the instruction of the 
father in the form ' That thou art ' is the indicator making 
known the following sense — The words 'Upanisad* and 'Veda' 
are ever significative of the Mahdvakyas. As all the sentences 
other than the Mahdvakyas are proximate, being subsidiary to 
the latter, they too are designated by the words 'Upanisad 5 and 
'Veda' ] 

6 6 1 Mahavakya — Direct Instruction by the Guru 

Thus the quintessence of the entire Veda is voiced 
directly by the Mahavakya — the Great Saying This 
profound truth which can hardly be secured elsewhere is 
revealed only to the earnest seeker. The Sivatattvasudha- 
nidhi (9-1, 2) says — 

gjpgJTf ^ TO^I STF^f ^ WW II 

The greatness lies in making manifest the impaititc 
secondless Brahman devoid of all diversity, which is 
eternal Bliss alone, the object of supreme love, as pointed 
out by the Cintamanivyakhya on the Sivatattvasudhdnidhi (9-2)- 

The import of the line %53TOT 3te^T- 

ftffil^ is that the Sphuranasvarupa Itself which is the svatupa 
of Veda as well, appearing as the Guru, directly imparts 
instruction through the Great Saying which directly 
reveals that very Svarupa. The Guru who is established in 
Brahman is none other than Brahman Itself — ^ sf%& 
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The Bhasya on the Kathopanuad (1-2-8) on the line 

says— 3T?rer ^WT^l^^T^^ ST^fl^r ^ 

3rrcrr^iTiH^5r^^sqR5fRff^ safe i H^rcnRraflwT sftg; 

[Or, it means that when instruction in respect of Atman is 
given by a preceptor who is Brahman Itself that is to be taught, 
there is no failing to understand it The meaning is, that, as in 
the case of the prcceptoi , the disciple's knowledge of Brahman 
will take the form 4 1 am not other than That 9 ] 

Says the Sahkscpasaitraka (3—295) 

[The Mahavahya which occurs in the Upanisad portion of 
one's own recension of the Vcdas which arc studied in accord- 
ance with the rules prescribed and ever retained with full faith, 
when instructed by a preceptor who is an ascetic and who has 
realised Self, is the direct cause of liberation.] 



6.6.2 Uttamadhikari — Direct Realisation by Sravana 
The Vedantasiddhantamuktavalitika (37) says — 
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[An aspirant of highest competence is first convinced that t 
three states of waking etc , and the complex of evils beginnn 
with agency, all of which, though unattached to the unchangh 
Self within, are erroneously surmised in that very Self, i. 
pervading Witness, have no existence of their own apart fro 
Self, as established by the method of conjoint presence ai 
absence. Next he ascertains beyond doubt that the purpose 
Srutis like 1 Not this, not this coming after the creation texl 
is to drive home, by the method of superimposition and neg 
tion, that the creatorship of the universe and the imperceptibili 
ascribed to Brahman, as also the entire universe consisting 
ether etc., which do not always abide m the ever-abiding Atmj 
that is Existence and Consciousness, are non-existent and a 
imagined by error to be there ; and Sruti thereby paves the wj 
for establishing the identity of Brahman with the Pure Inn 
Self. Then, finding no certain evidence for the identity < 
otherwise of the two entities which are implied by the won 
' That ' and 4 thou \ and from which all relation with the no: 
Self has been removed (by the process described above), tl 
aspirant is in doubt; and being agitated by his experience oft! 
multitude of pains springing from the many diseases of gestatic 
onwards attendant on transmigratory life, as servants on 
king ; deeming as poison even that pleasure which accrues m tl 
world of Brahma ; and not being aware that it is the knowledj 
of Self which is the ocean of nectar that quenches the fire < 
the world-conflagration in which he is caught, as declared : 
the passage ' The Knower of Self passes beyond sorrow 3 
approaches his most merciful Guru who has attained the dire 
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knowledge of Self And being taught by the Guru by means of 
that eternal faultless sentence ' That thou art 5 , that the two pure 
entities implied by the words 'That' and 'thou' are really 
identical, the aspirant himself attains intuition of the One 
Reality without a second, and becomes self-contained in that 
Bliss which is his own nature and delights in his Self alone ] 

6.6.3 Plausibility of Identity — Pramnna, Mafaavakya alone 

Thus, as has been made clear in discussing the first 
line of the stanza, the non-existent, asatkalpa, taken as 
referring to the entire universe, is illumined by Atman, 
as also the asatkalpa taken as meaning a part of the uni- 
verse viz., the vestures etc., associated with the jiva is 
illumined by the same Atman, the Sphuianasvarupa. Hence 
it follows that the undci lying principle, the Substratum, 
the Sphuranasvarupa is identically the same m both cases. 
Says the Pancadah (VIII-51) — 

This is plausible insofar as reasoning is employed 
The essential definition of Is'vara and jlva consists in 
describing each of them as Existence, Consciousness and 
Bliss The essential nature being the same, that they are 
one and the same entity is taught by Mahavakya. Says the 
Manasollasa (111—34) — 

The line— flTSFrawitfllcr ^^TOf 4l 3fa*?f?T shows in 
addition that there is the word of the Master as well. He 
expresses it through the instrumentality of the Vedavak, the 
Paramapramana. The Master, the very Svarupa of the 
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disciple instructs him directly, setting at rest all doubts 
etc., that hinder the acquisition of this experience kindly 
conferred on him m this manner. Says the Sutrabhasya 
(1-3-5-19)— 

[But when the individual is roused from the assemblage of 
body, senses, mmd and intellect by the Sruti which enlightens, 
'You are not the assemblage of body, senses, mind and intellect, 
nor are you a transmigratory being. What then ? That which is 
Truth — the Self of the nature of Pure Consciousness — That thou 
art', then he realises the unchanging eternal Self that is the Wit- 
ness and that very individual rises above his identity of the body 
and the rest, to become the unchanging Eternal Self that is the 
Witness ] 

Thus, this knowledge that is sought after, is to be 
had only through the Srutivakya and not by any other 
means. Says the Sutrabhasya (1-1-4-4) — 

and the Sutrabhasya (2-1-2-3) — 

6.6.4 Various Seekers— different aspects of Avidya — Iteration of 
Instruction 

As has been pointed out, the hymn addresses itself 
primarily to the seeker of the highest competence who 
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entertains the apavudadfsfi. heelers of Ic^er enhbn hold- 
ing on to one ot the other of the varum* variety * of the 
drstisrtiwada and the sjrsfidntivada are coimdend ;r well. 
As the SuliaMtaija (4-1-1-2) points out, wlcwrA different 
types and capacities of under standim; -fofo^r^T 
qrtojrq. — have to be reckoned with. Thus drprndii?£ upon 
the orientation and the maturity on the part of the 
disciple, the Mastci devices His instruction nnu«bh to 
establish him in Mahaia) ' \nrthc as i\\r Sutaw lila (: -35-14, 
15) points out — 



As seen already, only the MnhcivBi\<t$ like *Thi»t thou 
art\ *I am Brahman* can fitrrmh authentic \ nowlcdce of 
that essential nature of Self. And because a sentence 
reveals its sense only through the 1 nowIedj;c of the mean- 
ings of the words in it, and ?.ho became, in the present 
case, such interpretation*: of the words 'That' and *tbou 1 
as would be in harmony with the complete scn<e of the 
sentence arc not provided anywhere else, they have to he 
known through the Snstra alone, just hie the meanings of 
the words 'jupa and 'ahavarnja . » . Thus, when it is found 
that the primary interpretations of the teims in Mnhnvthas 
like 'That thou art' cannot be properly constmed, it U in 
the fitness of things that wc ha\c, In resoittng tt} a 
secondary sense, the reminiscence of the pure jiva and 
Brahman which have already been known from the 
subsidiary sentences. So the Siddhanlabindn {3} obsenes 
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Says the Sutrabhasya (4-1—1—2) — 

ere Wlat q^m artrr5TH5rT&mjif&^ sqr 

SfcFqrrsJT 3TTcfTT f?fei:, cTCTfq 3TS*mlfteT effing StPspi- 

q*ftfcr g^a ?re 5ri%qf%: 1 em ^wfric*rgfaq%: 1 

[Now, in the case of those persons for whom the meanings 
of these two words (That and thou) are obstructed by ignorance, 
doubt and misconception, the sentence c That thou art ' cannot 
produce the right knowledge of its sense, for the meaning of a 
sentence presupposes the knowledge of the meanings of the 
words in it Thus, for such people, it becomes desirable to resort 
repeatedly to the scriptures and reasoning that lead to a discern- 
ment of the true sense of the words And although Self to be 
realised is partless, still many constituents are superimposed on 
It, such as the body, organs, mind, intellect, the objects, their 
perception etc That being so, by one act of attention, one false 
constituent may be discarded, and by another act of attention, 
another, so that the dawn of the knowledge in a progressive 
manner becomes justifiable This, however, is prior to the dawn 
of the knowledge of Atman ] 

6.6.5 Meanings of Words in Mahavakya — Necessary Prelude 
Says the Sahksepasanraka (3—304)- — 
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[The Mahavakya is not capable of giving rise to the knowl- 
edge culminating m the realisation of Self, without the knowl- 
edge of the senses of the individual words. As the latter is thus 
required, it has been explained with great effort ] 

This aim, however, will not have been achieved only 
by the knowledge of the senses of the words e That 5 and 
c thou ' because of the mediate nature and the nature of 
duality invariably associated with what is conveyed by 
the terms { That 5 and £ thou 5 respectively as pointed out 
by the Siddhantabmdu (1) — 

Thus no person realises the non-dual Self without 
the Mahavakya Hence liberation is not attained by the 
knowledge of the senses of the terms only ; this knowledge 
being infested with the notion of mediacy and duality. 
The Sanksepasanraka (3-303) says — 

fafff *TICT3T?qq^ ?T sfif^ gqFSmtcTqtfer W§\ I 

The senses of the words c That 5 and c thou 5 having 
thus been decided upon, the meaning of the Mahavakya 
may now be considered 

A priori, the Mahavakya speaks about the identity of 
what are meant by these two words Says the Vakyavrtti 
(37)- 

Here the meaning of the word tadatmya is to be taken as 
identity The Manasollasa (III— 1 0) also says that, by the 
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Mahavakyas such as ' That thou art their unity is indeed 
revealed — 

As to how this is the meaning sought to be conveyed 
by the Mahavakya through the knowledge of the meanings 
of the words therein is clearly seen by first considering 
the meanings of the words 'That 5 , c thou J and c art s in the 
context in which the Mahavakya occurs. This would enable 
the decision as to which among the possible meanings, 
denoted and indicated, are to be accepted This is done 
by the Svarajyasiddhi (2-37) — 

^^rfer-^r^ft^feOT^cT ?rm^q i 

[The .SVzf principle which was there before creation and 
created iejas etc., entered into them, became jiva and extended 
names and forms which are unreal This Sat is indicated by the 
word 'That' The word 'thou* addressed to the jiva by name 
Svetaketu, indicates the inner Self of Svetaketu The verb ' art ' 
indicative of the ever-existing purport of the sentence as opposed 
to what is to be secured afresh, speaks of what is obtaining i e , 
what has already been there and has not ceased to exist ] 

6.6 6 Mahavakya — Words and Meanings — Apposition 
signifying Identity alone 

With this as the background, it may now be discussed 
as to how the words are to be conjoined. In the Mahavakya 
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Tat tvam asi (That thou art) in the Sruti, the two words 
c Tat 9 and e tvam ' are in apposition (with the same case- 
ending). The question then arises — whether the relation 
in which the ideas conveyed by these two words stand to 
each other, is the relation of superimposition, sublation 
(apavada or badhd) , unity or adjectival ; for, prima facie, 
each of these relations may present itself to the mind. It 
is to be decided as to which of these is the appropriate 
one in the situation in which the Mahavakya occurs. So 
points out the Sutrabhasya (3-3-4-9) though in a different 
context — 

Hrs*^ TO^ssr q$ ?m*m sjrfsfo ferrc: ! 

In greater elaboration, this is discussed with reference to 
the Mahavakya, in the Svarajyasiddhi (2-38) and the ttka 
thereon, which by exposing the defects in the relations 
that are to be rejected, enables the retention of the rela- 
tion that is free from flaw — 

[Samanadhikaranya (the state of having the same case-termina- 
tion) in the case of two words (related to one object) is accepted 
to be of four types — sublation, superimposition, adjectival and 
identity. The first is not applicable here, because in that case, 
the Sruti would be futile. Secondly, there is no superimposition 
because a meditation (of the one as the othei ) is not enjoined 
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and the result of that superimposition would be impermanent. 
Thirdly, two things that are opposed to each other cannot stand 
in the relation of adjective and substantive. Hence the fourth 
viz., identity has, perforce, to be accepted.] 

(However, a difference of this point of view from 
that of the Bhasya quoted above, though the culmination 
is the same, will eventually be pointed out.) 

Several of these considered in the tika on the above 
sloka and some others as well have been discussed in the 
Manasollasa (III— 18 to 25) — The relation of apposition 
between the words in the Mahavakya consists in the words 
arising under different circumstances refernng to one and 
the same entity — 

FIff%*cJ S^lfa^^fe^^ | (111-18, 19) 

6.6.7 Untenability of any other meaning 

The untenability of attaching any other meaning to 
this samanadhikaranya i.e., the use of the two words m 
apposition in the Mahavakya^ is shown — 

(Manasollasa III, 1 9-2 1 ) 

[The Mahavakya cannot mean that jiva is either a part or a 
modification of the Supreme, since m the form of jiva, IsVara 
Himself has entered into the forms created by His own Maya. 
Sruti as well as reason establish that He is partless and change- 
less, just as ether in a jar is neither a part nor a modification of 
the infinite ether.] 
31 
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In the tika } besides the Srutis that are quoted, 
reasoning on the following lines is also employed. If 
Xs'vara the first Cause, the Author of the universe, were 
Himself made up of parts, He would have been preceded 
by those parts of which He was made. He would fall 
under the category of effects, and as such cannot 
constitute the Omniscient and Omnipotent Creator of the 
entire universe However, as an effect made of parts, He 
would have had a Creator preceding Htm, and that 
Creator would have had another preceding Him and so on, 
thereby leading to infinite regress. 

It cannot indeed mean mere praise, as does the 
sentence c Thou art Indra 5 — 

^fa^Sfllfe^TW *T ^ ?gfcK!cq<^ II (III— 2 1 ) 

When he who is not Indra is addressed as such, it is 
nothing but a mere praise. The sentence c That thou art 9 
does not mean mere praise, as is determined by the well- 
recognised canons of interpretation for determining the 
purport, pointing to unity and leaving no room for the 
alleged interpretation. 

The Mahavakya cannot point to mere similarity like 
the sentence c The disciple is fire \ Nor does it signify a 
relation of cause and effect as does the sentence, * A pot 
is clay ' — 

*t w&fircorasr ht*h ssrerfa^ II (m-22) 

' The disciple is fire 5 means that the disciple is 
blazing like fire and thus points to a similarity between 
the disciple and fire as regards purity, brilliance etc 
Similarity consists in one thing possessing some parts or 
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attributes in common with another. Is'vara, being devoid 
of parts and attributes, He cannot be spoken of as similar 
to jiva. As devoid of parts and as the One and homo- 
geneous, transcending space etc , Is'vara cannot be 
spoken of as actually giving rise to effects according to 
any of the theories of creation — arambhavada, pannamavada , 
sahghatavada etc. 

The sentence does not point to a relation as genus 
and individual, as does the sentence e This lame animal is 
. a cow 5 . It does not refer either to a relation of substance 
and attributes as does the sentence c The lotus is blue 5 — 

jprjpwncra ^nw ^reft^tasif^gjl (ni-23) 

The genus being regarded as insentient m itself, the 
sentient Is'vara cannot be a genus. If jiva be an attribute 
of Is'vara, then the latter would be transmigratory, of 
limited knowledge and power, subject to happiness and 
misery, which is opposed to the Sruti declaring that He 
is Omniscient etc. If, on the other hand, Is'vara be an 
attribute of jiva, then the jiva would not be transmi- 
gratory, and all teaching as to bondage and liberation 
would be of no purpose 

The sentence does not point to contemplative worship, 
like the contemplating of idols as gods, which is termed 
as adhyasa in the aforementioned Sutrabhasya (3-3-4-9) 
which gives the examples of meditating on the name as 
Brahman, and on an idol etc., as Visnu and so on — 

35Tg3[^«ro sfcRrfeg ft^fifgfe: — nor does it imply mere 
courtesy as when a king's servant is addressed as king, by 
courtesy — 
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5T ^"T^TR^ ?m II (111-24) 

The Mahavakya cannot be construed as enjoining 
the contemplating of jiva as Is'vara or vice versa, because 
there is no word or particle such as ' veda * , ' upastta ' etc , 
warranting such an interpretation : also, it does not occur 
in the context of upasana ; on the other hand, the word 
' art' signifies an existing situation. If it were only by 
courtesy that jiva is spoken of as one with Is'vara, then, 
there would be no occasion to emphasize the statement 
as is done in the Chandogyopanisad by way of reiterating it 
in nine different sections treating' the subject from as 
many standpoints. A statement made for courtesy's sake 
cannot bear emphasis by reiteration. The reason why 
the Mahavakya can be interpreted in none of the foregoing 
alternative ways is that Is'vara is declared in the Sruti to 
have Himself entered into the universe as jiva — 

sfaicWT afigtssrfl^OT^ i (in-25) 

A similar discussion is given in other texts as well 
e.g., the Vivaranaprameyasahgraha (Sutra 1-1-4-4, Varnaka 2) 
which begins with the sentence — 

which show how all such views are untenable. There- 
fore the sentence £ That thou art 9 signifies that Atman 
regarded as jiva only when viewed in relation to an Upadhi 
is, in fact, identical with Brahman. Besides these, other 
views in respect of the relation between jiva and Is'vara, 
such as myamyamyamakatva (the ordained-ordainer relation) 
svasvamitva (the servant-master relation) etc., are also 
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held. Those who hold these views as also some amor 
the ones mentioned previously seek to interpret tr 
sentence e Tattvamasi 5 by making it take one of the form 
fffe^^mfe (in That thou art), OTT^r^nfe (from Th; 
thou art) , *m ^P^ft c^fe (a relation of Him, thou art 
by reading different grammatical cases into the word r Tat 
Sometimes, the sentence is also made to read as afd^H 
(not That art thou). The views that have been mentione 
and refuted are those entertained by the dualists, tl 
bhedavadins who swear by difference, as also the bhedabhed 
vadins who speak in terms of difference-cum*non-differenc 
The efforts of these dualists etc., are directed to ware 
affirming the reality of the world m addition to that ( 
Paramatman. They also point out that there are Srut 
affirming the difference, like — 

(Br . U, — Madhyandinasakha 3-/ 

[He who inhabits Atman . . . and who controls Atman fro: 
within.] 

^S%sq: ^ SfoflfBcissr: (Ck. U. 8-7-1) 
[He must be sought ; Hun one should desire to know.] 

> as also the Sutras like — 

, Jfesqq^^i^pq: (1-1-7-21) 

[And the Lord is different (from the individual being) as p« 
the mention of difference.] 

argtrorteg *r wCk: ( 1-2-1-3) 

[On the other hand, the embodied individual self is n< 
meant, because the qualities do not fit in with it.] 

^cffts§qq%: (1-1-6-16) 

[The other is not the Supreme Self, for it would not fit m 
And it is only m this way, they say, that there would h 
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no contradiction with the knowledge secured through the 
other pramanas. 

None of these bears scrutiny, for, as has been explained 
previously, the Srutis such as — 

TO ^m^T^^fT 5fi Wl^. {Br. U. 4-5-15) 

TO it tefffa Wf?T cffi^cR <R*Tffr £7" 4-5-15) 

with the particle iva appearing m the latter, point out 
that difference, bheda, cannot be brought in m any manner 
to be incorporated into the Ultimate Reality — Paramartha ; 
it is only concocted The bhedavyavahara or the bhedabheda- 
vyavahara is therefore concocted and the Sastra uses it to 
redeem the seeker from its clutches Thus it is non- 
difference alone that is taught, for, the highest human 
goal is achieved through the realisation of the identity of 
the individual Self with Brahman. The difference 
comprehended empirically is alluded to only by way of 
restatement ; the individual cannot be a part of Brahman 
in the literal sense, for, Brahman is partless. Hence it 
is the same Supreme Self which is the innermost Self of 
all beings that assumes the state of the individual selves 
So says the Sutrabhasya (2—3—17—47) in the Amsadhikm ana — 

Based on this, it has already been pointed out as to 
how, for different seekers, different prakriyas are given in 
lespect of Is'vara and jlva, suitably accommodating 
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empirical parlance, pratikarmavyavastha as also the scheme 
of injunctions and prohibitions. 

6.6.8 Removal of all Concoctions and Establishing Identity — 
sole purpose of all Upanishads 

In answer to the question — as to whether the Sruti 
g£T f^fe^T 3prcfcr....(£r U. 2-1-20) which speaks of 
emanation of all beings etc., in the manner of tiny- 
sparks from fire, and the Gita (XV-7) Jftfareh' *ffa*5f% 
which speaks of the individual Self as a part of the 
Supreme, do not signify that the individual Self is a part 
of the Supreme Self — the Bhasya on the Sruti says that 
it is not so, for these passages are meant to convey the 
idea of oneness. It is seen, in parlance, that sparks of fire 
are considered as fire itself, as also a part of a thing as 
the thing itself. Such being the case, words conveying a 
modification or part of the Supreme Self as applied to the 
individual Self are meant to convey its identity with It. 
This is seen from the introduction and conclusion in all 
the Upanisads, as unanimously accepted by all who go by 
the Upanisads. As an illustration is cited the parable of a 
prince who, being brought up in a hunter's home since 
infancy, regarded himself a hunter and pursued hunter's 
vocation. But on learning from a very compassionate 
person that he was not a hunter but the son of such and 
such a king, who somehow had come to live in a hunter's 
home, he realised himself as 6 1 am a king', abandoned 
the notion and activities of a hunter and took to the ways 
of his ancestors. Similarly, this individual Self which is of 
the same category as the Supreme Self, being separated 
from It, like a spark of fire etc., has penetrated this 
wilderness of the body, organs etc. Although really 
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transcendent, it takes on the attributes of the latter and 
thinks e Iam this aggregate of the body and organs', 
C I am lean 5 , C I am stout 5 , 'I am happy 5 , 'I am miserable 3 
etc , for it does not know that it is Supreme Self. But 
when the teacher enlightens 4 You are not the body etc. 
You are the transcendent Supreme Brahman 5 , it gives up 
the threefold desire and realises c I am verily Brahman 
Itself 5 . When it is told that it has been separated from 
the Supreme Brahman like a spark, it is firmly convinced 
that it is Brahman, as the prince was, of his royal birth. 
It is well known that a spark is fire itself before separation. 
Therefore the examples of gold, iron and sparks of fire 
are only meant to strengthen the idea of oneness of the 
individual Self with Brahman and not to establish the 
multiplicity such as origination etc. Also Self is ascer- 
tained to be homogeneous and unbroken Consciousness, 
like a lump of salt 3 and there is the Sruti C£ It should be 
realised in one e form 5 only ' 5 Therefore in ascertaining 
the true nature of Brahman, men of wisdom should not 
have recourse to concoctions of It such as whole and part, 
unit and fraction or cause and effect, for the purpose of 

all the Upanisads is only to secure the removal of all 
concoctions — 

est I cT*n ^r^s%%^5rercTi;: | crier hRt fif htsw: 
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wrrnqfist ^T^r^ sfefsicr:, ^lsg**r ^tctt^rt^ 5*nq*n%- 

5TR^, arg 8 ^ 3^F £ta*rfa '^H" sqTsft, argwr tffr: gsn 

fSfcrofrateftr m*, jt^ft ' ffct q^Jmm^T^r- 

. . . erat q- qfB^M^^qaftqftrfiq^ TO^s^^ffosfo- 
ft^T^ife^q^T ^rcf i ^^q^Tqw^rsfarcq^T^ g^fq- 

6.6.9 Meaning of Pravesasruti, Identity 

In a like manner, the Bhasya on the Brhadaranyakopa- 
nisad (1-4-7) which discusses the Sruti containing the 
passage — 

[This Self has entered into these bodies upto the tips of the 
nails ] 

says : The* aim of all scriptures is to teach this Self on 
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which differences of agent, action and result have been 
superimposed by primordial ignorance. And this Self is 
the Cause of the whole universe, and is the Substratum 
of name and form which pass from the undifferentiated to 
the differentiated state like foam appearing as an impurity 
out of limpid water. This Self is distinct from name and 
form, being intrinsically eternal, pure, enlightened and 
free by nature While manifesting undifferentiated name 
and form which are non-different from It, this Self has 
entered into these bodies from Hiranyagarbha down to a 
clump of grass which are the abodes for reaping the 
fruits of actions, characterised by hunger etc. — 

is* gfcrarc**, iftwfiwr snnfiwr w&fenromn- 
tom far «n mti afci sural, wr^ *feofcr 

^rat PtagspEggrerm*:, s <t$\ssm%a *m^& *n$$% 

This must be borne in mind in understanding other 
pravesasrutis such as — 

3f5ffT ^T3mft^^l (Tat. U. 2-6) 
{After projecting it, Self entered into it.] 

S >?crfa etfTT^T fi^feWT SRT Riq^cT | (At. U. 1-3-12) 

[Piercing this dividing line (of the head) It entered through 
that gate.] 

9RiT ^nwsngjrfi^r . . . (Chs. u. 6-3-2) 

[Entering as this living Self . ] 

3f-er: sfe srrerr stcftth, (r<». I. 3-n) 

[Having entered within, He ordains the beings.] 
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For Self which is characterised as — 

f?P^ ftf^PT SIFrT fipc^T^ (Sz/* *7. 6-19) 

[Impartite, free from action, tranquil, faultless and taintless] 

Ste* fig *#Td ggy? W52T^ (Mu. U. 1-1-6) 

[Eternal, diversely manifested, all-pervading, extremely 
subtle and undecaymg.] 

3{'^5^ (Gzta 11-24) [He cannot be cut ] 

erUqRrafs^ (Gzta 11-25) [He is unchangeable.] 

no other interpretation of the so-called pravesa is conceiv- 
able. This pravesa, just like creation, sustenance etc., 
must be understood in a maner that is m consonance with 
the purport of the Sruti as determined by the canons 
laid for the purpose i.e., the tatparyahhgas. 

6.6.10 Identity, the purport determined by Tatparyalingas 

This may be illustrated with reference to the 
Ckandogyopanisad (6). Says the Sutrabhasya (3-3-8-17) — 

wrarq^at I sf^tct ft $\sv g^*r *m\ *r t 

[It is asserted in the Sruti — ' That by knowing which the 
unheard becomes heard, the unenquired into becomes enquired 
into, and the unknown becomes known ' — that everything be- 
comes known when the One is known ; and then to expound this, 
the Upanisad starts with ' The Sat alone was in the beginning ' 
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etc Now this knowledge of all things through one thing is 
possible only if we understand the passage quoted, to refer to 
Self, for if the principal Self is not known, all things would not 
be known at all. Moreover, the assertion that before creation 
there existed one thing only, the reference to the individual by 
means of the word ' Self, the statement of the attainment of the 
nature of Self m deep sleep, the repeated enquiries on the part 
of Svetaketu, the repeated assertions c That thou art 9 — all this is 
appropriate only if the aim of the whole section is not to enjoin 
an imaginative meditation on all things as identical with Self, 
but to teach that the Self is really everything ] 

Elsewhere in the Sutrabhasya (2—1-2—14) refuting the 
position that both unity and diversity are necessarily true, 
it is pointed out in respect of the same Sruti that in the 
illustration, the truth of the material cause alone is 
emphasised by saying f as clay alone it is true ' and the 
unreality of all modifications is spoken of in the words 
* the modification has only speech as its origin In the 
case of the thing illustrated also, the Supreme Cause alone 
is ascertained to be real in — ' All this has That as its 
essence ; That is the Reality 9 — 

Needless to point out that the Sruti (Cha, 6-2-1) — 

^felfsSfaR, [One only without a second] 

as referring to the Sat found m the same Upanisad, also 
asserts the same. 
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6.6.11 Srutis and Sutras vehemently denounce difference 
The Srutis — 

^RFffarfatf' sffa- ^KOTtqTf^fl^: (At. Ra U. 3-12) 
[This ji va has the effect as the adjunct and Isvara, the cause] 

(Mr. Ut Ta. U. 9) 

[It sets up illusorily jTva and Isvara, and is itself Maya and 
Avidya] 

^TCtfte ^TCcffa (Br. U. 4-3-7) 
[It thinks, as it were ; It moves, as it were] 

etc , make it clear that all parlance based on difference 
is only apparent and is m the realm of Avidya. Srutis 
vehemently denounce the notion of difference, as for 
example — 

'TT'TTRkT fea?T (Ka. U. 4-11) 
[There is no diversity here at all] 

3% (Br. U. 2-3-6) [Not this, not this] 

3s3tar T^fcf *r %k *n^r q?qfcr (Ka u.4-u) 

[He who sees as if there were differences here, goes from 
death to death] 

(Br. U. 1-4-10) 

[He who worships another god, thinking ' He is one and 
I am another 5 , does not know] 

a^pai 3f«r w ^ ( r ^- ^ 2- 7 " 1 ) 

[He who conceives in terms of the slightest difference 
between himself and the Supreme, for him there is fear] 

The identity of jiva with Brahman is given expression 
to m the Sutras which also point out that the allusion to 
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the empirically held notion of difference which is due to 
upadhi is only for the purpose of making known this 
Advaitasvarupa — 

1. srraSOTT 3j£5Tt | (1-1-11-30) 

[But the instruction proceeds from a seer's vision agreeing 
with the Sastra, as in the case of Vamadeva.] 

2. 3^lP^W§ I (1-3-5-19) 

[If it be said that, from the subsequent text, jlva is meant 
here, the reply is that reference is to jlva whose real nature is 
made manifest as non-different from Brahman.] 

3. crgoierccsrrg zmzsr: stm^ \ (2-3-13-29) 

[But the declaration (as to the atomic size of the jlva) is on 
account of its having for its essence, the qualities of that viz., 
the buddhi, even as the Intelligent Lord (Brahman which is all- 
pervading) is declared to be atomic ] 

4. q?TT ^ cTCjfaWT I (2-3-14-40) 
[And even as a carpenter is both ] 

5. 3H$Rt ^qJT^fci ST^f% ^ I (4-1-2-3) 

[But Upanisads acknowledge Brahman as Self and cause 
It to be so known ] 

6. arf^nifr I (4-4-2-4) 

[In liberation the jiva is inseparable from Brahman, for it 
is so seen from the Upanisads.] 

7 8RTT*a q^rash | (i_3_s_20) 

[And the reference to the individual Self is for a different 
purpose ] 

That the relations such as svasvamibhava, myamyani- 
yamakabhava etc., are alluded to only for purposes of 
sublimation culminating in the identity of jiva with the 
Supreme, has already been established by detailed 
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discussion Thus reference to difference is only by way 
of anuvada, allusion. It has already been shown that the 
role of the other pramanas is confined only to parlance in 
the realm of Avidyd wherein they are accommodated and 
in all matters transcending parlance, Sruti is the only 
pramana. The verdict of the Sruti is clear and decisive 
and as such all concoctions of the bhedavadins or the bheda- 
bhedavadms are mere exercises in futility 

6 6.12 Vakyavyakhyanasutra — The Process of arriving at the 

import 

Thus in the Mahavakya 9 the two words { That ' and 
* thou ' which are in apposition are to be taken as they 
are ; this is the relation between the two words. The 
relation between the entities denoted by them is an 
attribute-substantive one. The sentence as a whole 
teaches identity, the words being understood in a secondary 
sense. Says the Manasollasa (111-15, 16) — 

The Naiskarmyasiddhi (3-3) gives a sloka worded 
similarly — 

and calls it — vakyavyakhyanasutra — the principle of inter- 
pretation for arriving at the import of the Mahavakya 
formulated in an aphoristic manner. Says the Sanksepasa- 
ntaka (1-196) — First there arises the knowledge that the 
two words ('That' and 'thou') have the same case-endings ; 



6.6 



496 

* 



then the knowledge that the meanings of the two 
words are related as attribute and substantive. As this 
presents incompatibility, there arises now the knowledge 
that the words secondarily signify the impartite homoge- 
neous Self. The scholars should know that this is the 
sequence through which the knowledge of the Impartite 
Entity arises — 

Sn $n Bhagavatpada also refers to the same process 
e g , in the Svatmamrupanam (29). 

6.6.13 Interpretation of the Mahavakya — fi That thou art 5 — 

Bhagatyagalakshana 

In the light of this principle of interpretation, the 
Mahavakya 'That thou art' may now be considered. First 
of all therefore, the vacyarthas of the words c That ' and 
'thou 5 may be recalled. Says the Manasollasa (III— 1 1 ) — 

[The word * That ' denotes the principle which is the cause 
of the universe, while jiva limited by the body etc., is denoted 
by the word ' thou ' .] 

The Pancadasl (1-44, 45) gives — 

*ist *fercrsn m ^m^f^fq^ i 
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[Brahman, which in association with Jajncjf-aspect of Maya 
is the material cause of the Universe, and the efficient cause in 
association with pure sattva-a.s]3ect of it, is expressed by the word 
'That'. 

The Supreme Brahman in association with the impure 
sattva-aspect of the same Maya, tainted by desire, action etc , is 
expressed by the word 'thou'.] 

It is these expressed meanings of the two words 
'That 5 and 'thou' that come to the mind on hearing the 
Mahavakya On noting that the two words are in apposi- 
tion, there arises the knowledge that their meanings are 
related as attribute and substantive as in c the blue lotus'. 
These however, have opposite characteristics — 

TKcT^rffar tRW^^T^ I {Svarajyasiddhitika 2-39) 

[Because the pairs such as Omniscience and parviscience, 
ever liberated nature and bound nature, unalloyed Bliss and 
misery, Controller and the controlled etc., are mutually oppo- 
sites.] 

and as such preclude such a possibility The identity of 
the expressed senses is, therefore, ruled out. The second- 
ary sense of the words have to be considered. If the 
expressed sense of the one and the secondary sense of the 
other are accepted, there would arise this difficulty that 
the meaning of the sentence would not serve any useful 
purpose, ufiaj>oga 9 and also there would be no consistency 
when viewed in relation to the six-fold canons like intro- 
duction and conclusion etc., mulaghatanadi. This is pointed 
out by the Svai ajyasiddhi (2-39) — 

32 
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Here a question may arise as to the necessity of the 
Mahavakya since the identity of the inner Self and the 
Secondless which are known from the subsidiary sentences 
is established by reasoning as pointed out. The answer is 
— reasoning shows only the possibility of the identity, 
being only an aid to pramana and not a p?amana by itself; 
the knowledge arising from it, though pertaining to 
identity, is only mediate and docs not dispel Avidya. 
Hence the necessity for the Mahavakya, which being 
a pramana, produces decisive direct knowledge that dispels 
Avidya. Thus it is superior to the knowledge obtained by 
reasoning. Says the Madhusudanltika on Sahhsepasanraka 
(3-306)— 

The Secondless manifests Itself as the inner Self by 
being reflected in the mental state arising even from 
reasoning. But it is realised directly as manifest in the 
pure mental state arising from the Mahavakya This is the 
difference between the two. Says Sri Sri Bhagavatpada 
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that when the knowledge of non-difference dawns by 
instruction pertaining to identity through the declarations 
like e That thou art 3 , the upadhis viz. , the transmigratori- 
ness of jiva and the creatorship of Brahman are removed, 
for all dualistic dealings, brought about by unreal igno- 
rance, get sublated by right knowledge — 

*rafir, b^to *rafir ^] ^to nm** \ 

(Su. Bha. 2-1-7-22) 

Thus the identity of the Supreme Self and the 
empirical self have been rendered plausible by reasoning. 
That identity is indicated by the Mahavakyas like * That 
thou art 9 by partial abandonment — 

c!WreiT^T?l: ST WT3nifr II [Pancadasi "1-43) 

So also says the Vakyavrtti (48) giving the illustration 
of the sentence ' He is this person 5 — 

The Manasollasa III giving the same illustration, 
explains this in detail — 

HtsT gm^ft f| || 
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cm $8^**1 ^TcWmewt: ( | (10, 12, 13, 14) 

[On saying, for instance, 'He is this person', one man 
alone is referred to. A person seen at a former time and place 
and in that state etc , is spoken of as ' He 5 , and the same person 
seen now and here is spoken of as * this \ 

Just as the sentence c He is this person ' points to the same 
man, while the specific circumstances referred to by ' he ' and 
' this ' are lost sight of, so losing sight of inwardness, and 
outwardness, the Mahdvdkya 'That thou art* points to the 
identity of the jivatman and Paramdtman,'] 

So says the Svarajyasiddhi (2-42, 4-3) as well — 

arqcro qtffrw fiftfesT crggfesif^T flSFFcffasc^ | 

[Giving up the opposite groups of the qualities such as 
' The Witness to the body as well as intellect 5 (belonging to Jiva) 
and c Existent Infinite solid Consciousness 9 (belonging to 
Brahman), one should identify then by having recourse to 
laksand as in the sentence c This is that person 

To remove the false knowledge that Brahman is beyond 
apprehension and hence not attained, to remove the illusion or 
its source, ignorance, that the Self is imperfect and subject to 
suffering, and to produce direct knowledge, untainted by doubt 
etc , of the transcendental Substratum, Atman, the two words 
e That ' and * thou 9 , demand each other.] 

An objection is raised and answered by the pkd on 
the above verse — It is universally agreed that akdnksa, 
expectancy, between the words of a sentence is necessary 
in order that knowledge (verbal comprehension) may arise 
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from the sentence. But a word has expectancy with 

regard to that word without which it cannot produce the 

intended knowledge of syntactical connection in respect of 

its meaning. So also yogyata^ (competency) i.e., the 

relatedness of the meaning of a word with that of another. 

In the case of the Makavakya, neither of these is to be 

seen, since e difference 5 cannot be associated with an 

entity that is impartite ; words with different connotations 

as referring to it cannot be employed as arising out of 

different practical situations ; and so there cannot be a 

relation of difference or of non-difference between them. 

A word, whose indicated sense is to be taken, does not, 
by its nature, produce a knowledge by denotation as such, 

and hence does not call for its use only along with some 
other word or words. Similarly, competency cannot 
also be in evidence when dealing only with the impartite 
It is in answer to this that the verse is given The two 
words * That ' and ' thou 5 have mutual expectancy m 
order to remo\ e the illusions of mediateness and finitude 
in respect of c That 5 and ' thou ' and to make known the 
meaning hitherto not known, in consonance with the 
purport. As such, the definition of expectancy as given 
above is not the right one, for it is not sufficiently 
pervasive to cover the case of a sentence such as — 5 The 
bright shine is the Moon'. Instead, a word has expect- 
ancy with respect to another if it fails to produce, 
without the latter being uttered, the cessation of the 
desire to know, on the part of the hearer or if it does not 
produce the meaning in consonance with the purport in 
the situation considered. Nor is there any evidence for 
the dictum that a sentence in which the indicated 
meanings are taken for all the words, does not produce 
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any knowledge \ for in the case of eulogistic statements 
like c Vayu is the swiftest god 5 , the entire sentence is 
indicative of an impartite meaning viz., prasastya i.c , 
excellence, according to the Bhatta school So also it 
would be appropriate to define competency as that which 
does not militate against the meaning which is in 
accordance with the purport — ■ 

In summary, the manner in which the Mahavakya is 
to be understood is this — The primary sense of the word 
'thou' (as also of aham i.e., c I ') which includes the 
karyopadhi i.e., the five sheaths, is not declared to be the 
same as the primary sense of the word ' That ' which 
also includes the karanopadhi i.e., Maya. Otherwise there 
would be contradiction as between parviscience and 
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Omniscience, the governed and the Governor, a speck of 
Bliss and Infinite Bliss, the localised and the Omnipresent, 
as exemplified by the illustrations of the glow-worm and 
the Sun, the attendant and the king, the well and the 
ocean and, an atom and a mountain, respectively 
Purified by the stripping of the upadhis that are only 
concoctions, the senses of the two terms shed the 
contradictory aspects, the Cfo-aspect being left over in 
each case, just as a king stripped of the kingdom and an 
attendant stripped of the sword would no longer be the 
king or the attendant, each but a man, one as good as 
the other. It is in the case of these indicated senses that 
the Mahavakya declares the identity — 

The Sutasamhtta 4 — Biahmagtta (5, 78-81) says — 

arf^5 f%c[ISRTt sejfic^r Mtfer fir (I 

f%srj*fiii spf^ fa I 

Says the Vivekacudamani (243-246) — 
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6 6. 14 Interpretation of the Mahavakya — Jahallakshana 

This procedure, outlined here for determining the 
import of the Mahavakya^ that is commonly employed, is 
the one that is adopted by the Vwarana ) the Sahksepasarlraka, 
the Bhamatt schools etc. In the school which speaks in 
terms of the abhasavadaprahriya , the primary senses of 
c That 5 and e thou 5 are taken either as 3TO7^&fra' ^cpq 
1. e., Consciousness as not distinguished from the appar- 
ent consciousness or as f^&Rta'WIti: i.e., the appaient 
consciousness as not distinguished from the Consciousness, 
as pointed out by the Nyayaratnavali on the Siddhantabindu 
(1), In the first case, the Mahavakya is to be understood 
by having recourse to partial abandonment i.e., the 
bhagatyagalaksana as has been delineated above. In the 
second case, however, it is to be understood by having 
recourse to the jahallaksana i.e., the total abandonment of 
the primary senses of the words c That ' and e thou ' by 



507 



6.6 



pointing to the Consciousness that is the Substiatum. On 
sublation of what is illusorily regarded in parlance as the 
meaning of the word c thou 5 3 the Substratum that is 
the Consciousness, stands out. So also in the case of the 
meaning of the word c That \ 

6.6.15 Reciprocal manner of affirmation by Sruti — Brnliman- 

Atman Impartite 

Other expositions in respect of the interpretation of 
the Makavakya are also sometimes given, e.g , in the 
Naisharmyasiddhi , the Sahksepasariraka y the Vedantapanbhasa 
etc. In all cases, the words c That 5 and c thou ' give 
rise to the recollection of Brahman as Pure Consciousness 
and Atman also as pure Consciousness. The Mahavakyas 
such as c That thou art 5 produce the valid cognition of 
the identity or the non-difference of the two, which is 
hitherto unknown from any other pramana. It is clear that 
there cannot be even an iota of difference between 
Brahman and Atman. This is emphasised in Srutis 
such as — 

trafo ^ (Kai. U.) 
[That is thyself, thou art That alone.] 

^ 3isf *iftr m$\ kqhsi % mfo 

( J3. U. quoted in Sutrabhasya 3-3-23-37) 
[O glorious e/ntlf,'Chl our I I tvm venly thyself; Thou art 
verily myself ] 

and 3$t$i $\${\) 4 for>*t (Al. A. 2-2-4) 

[That which T tun* « " Tlwl whtHi Tic is, I am.] 

In a similar strain^ * J. iUh fyhtntttiasvarfipa who is 
the very Hvtifvptt friin<;Hf, affirms 

identity giving u i<>r«fvH lot ntiy doubt ' 

regard, putfi/t# 
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( Tnpadvibhuiimahana rajanopamsad-S] 
[Thyself am I, Myself art thou j 

So it is that the Sutasamhita (4) Brahmagtta (5, 77^ 
says — 

[What is signified by implication by the word 'thou' as als< 
' I is the very Self that is innermost and Transcendent. Thi: 
is verily the implied meaning of the word ' That ' as well , then 
need be no discussion in this regard ] 

The reciprocal manner in which the situation u 
affirmed by the Sruti emphasises the impartite charactej 
of what is signified viz,, Brahman-Atman, Unlike th< 
usual meanings in respect of sentences where what ii 
understood is the connection between the meanings o; 
words or as one thing qualified by another, here it is. 
according to the wise, an Impartite being of the nature 
of Bliss only. So says the Vakyavrtii (38) 

toff v fifed «n nwnff insr I 
apgolqR^r zmiif fi?«rf >ra: II 



\ 



Says the Sahksepasanraka ( 1 — 1 60, 161, 162) 

rTTrr* fvr— TrTT-rrrr 
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[The aspirant, m order to avoid incongruity in the sense of 
the Mahavakya, should accept the secondless aspect from the 
primary sense of the word e That 5 and the innermost aspect 
from the primary sense of the word * thou ' and thereby secure 
the knowledge of the Impartite from the Mahavakya 1 That thou 
art'. 

In those portions of the senses of* That ' and ' thou ' which 
are retained and not abandoned, there is not even a trace of 
difference. On this account, the two words are not to be 
regarded as synonyms, for their expressed meanings are different, 
since they contain what is outside of what is retained viz , your 
own secondless Self-effulgence 

In the Secondless, the Innermost is included, as otherwise 
it would not be Secondless , similarly, in the Innermost is 
included the Secondless, as otherwise, if something were outside 
of it, it would not be the Innermost Hence there is not the 
least ground for saying that the words ' That ' and 'thou' are 
synonymous. Thus their use in respect of the Impartite Whole 
stands vindicated ] 

The Brhadarnyakasambandhavartika (903—906) says — 
apqifc if x(m% 5TTEf*TT*Tf Jfe^^jo?: I 

sensed mfq TORRTSJte^ II 
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[Unlike elsewhere, here the sentence-sense is not characterised 
by difference nor by relation because Brahman and Self arc non- 
different. 

The non-Self-hood of Brahman and the non-Brahmanhood of 
Self are of the nature of ignorance , the knowledge arising from 
the £astra destroys that. 

Here in the £astra t Brahman is not other than Self, and so 
also Self is not other than Brahman. It is not a case of identity 
m difference as in the case of lotus and the blue, but identity 
without any trace of difference. 

Just as non-Brahmanhood and non-Self-hood arc conditioned 
by ignorance, not so are Self-hood and Brahmanhood conditioned 
by it , they are self-established ] 

Says the Vivekacudamam (251) — 

[Noticing that the essence of both jlva and IsVara is the 
Consciousness alone, the wise experience this Impartite 
Brahman-Atman. Thus hundreds of Mahavakyas inculcate this 
identity that is the impartite nature of Brahman-Atman.] 

6.6.16 Brahman-Atman not an object of experience ; Experience 

Itself 

The Brhadvartiha (1-4-1408) says — 
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[Atman cannot be regarded as the meaning of a word or a 
sentence since It transcends difference as well as relation. Thus 
the experience of Atman is by Atman Itself ] 

Thus this import which transcends accessibility to 
words and mind and hence beyond the import of any 
sentence is grasped through the Mahavakya itself. So says 
the Naiskarmyasiddhi in introducing the verses (3—2, 3) — 

This is in accordance with the Sruti — 

Sfa^ | araw ^TOT *T£ I (Tflt. £/. 2-9-1) 

[Whence all words recede, as well as the mind.] 
The Sarvavedantasiddhantasarasahgiaha (776) says — 

[Brahman-Atman knows no distinction within Itself and 
is beyond the triad of qualities ; neither by means of words nor 
by means of the mmd can Brahman be comprehended It is res- 
plendent as pure, supremely tranquil, infinite, primal, of the 
nature of Bliss and is ever the one Existence without a second.] 

It should not be construed that, since Brahman- 
Atman is made known through the knowledge furnished 
by the Mahavakya, there would be violation in respect of 
secondlessness as there would be two entities viz., the 
knowledge and its object Brahman-Atman What is sought 
to be impressed is that Brahman is not the object of that 
knowledge, but that very knowledge ; and as such, there 
is no contingency of Brahman becoming an object of 
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knowledge, nor is there violation of Its sccondlcssncss. 
Says the Siddhantabindutiha (1) by Sri Abhayankara- 
vasudcvas'astn — 

6.6.17 The process culminating in Brahman-Atman realisation 

The process, however, leading to this knowledge 
through the Mahavakya as given by the Sararlha on the 
Naiskaimyasiddhi (3-3) is — 

First the knowledge of the syntactical relation of the 
two words with the same case endings; then the knowl- 
edge of their meanings, substantive and adjective as 
between the two , then the knowledge of the incompati- 
bility that is involved ; hence the knowledge, by impli- 
cation, of the pure entities by the abandonment of the 
limiting adjuncts ; then the knowledge that they are 
identical i e , one and the same Impartite entity, devoid 
of all concoctions ; then the destruction of ignorance and 
the immediate direct realisation of the Svarupa that is 
Brahman-Atman — 

6.6.18 Mahavakya does produce direct cognition Now and Here 

Illustrating the fact that verbal testimony can 
produce immediate experience, says the Upadesasahasn — 
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One knows one's own Self, the Witness of the intellect 
and all its modifications from Mahavakyas such as £ That 
thou art ' like the boy who knew himself from the sentence 
c You are the tenth 5 — 

miWri ftsTRTft ^ra.^q8?DT^I| (U. Sa. 18-176) 

The mediate cognition of Brahman results from all 
the subsidiary passages From enquiry into the Mahavakyas 
results the direct realisation of Brahman. Sri Sankara- 
bhagavatpada states m the Vakyavrtit already quoted, 
that the Mahavakyas are for the purpose of imparting the 
direct realisation of Brahman Hence there is no diffeience 
of opinion in the matter of the direct realisation of 
Brahman. So says the Pancadasi — 

flflsr rr^TfJT^KK^^. II (VII-69) 

snf^lTirsrat ton^ fe^for f| (vii-70) 

Again, tsrifa ^OTtStftfo JMftcSrT HSfincT 1 

aro^teRwr %m ^ ^fefa ii (vii-27) 

[When the trustworthy person counted them and said 
pointing to him ' You are the tenth 5 then he ducctly realised as 
' I am the tenth ' and lejoiced and wept no more ] 

Says the Sutrabhasya (2-1-6-14) — 
33 
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[Besides, it cannot be said that such a knowledge docs not 
arise, since, there arc 6rutis like * That reality of Self, he knew 
from Him'. And this conclusion also follows from the 
enjoining of hearing etc., and study of the Vcdas etc., as direct 
and indirect means to realisation. It cannot be said that this 
realisation is useless or erroneous, since it is seen to lead to 
the eradication of ignorance and since there is no other 
knowledge that sublatcs this.] 

That direct knowledge results from the Mahavakya is seen 
by the use of the word ' art ' {asi) in it, which makes 
clear that the two words c That ' and 8 thou ' refer to one 
and the same entity Brahman that is the Praljagatman. 
Says the Upadesasahasri (18-196) — 

But for the word ' art ' this knowledge could not result. 
The knowledge as directly referring to the entity that is 
immediate, without the possibility of any other thing 
intervening viz , the Praiyagatman and spoken of by the 
gruti (Br. U. 3-4-1)— 

[Brahman that is immediate and direct, Self that is within 

all] 

should necessarily be immediate Wherever this knowl- 
edge is spoken of by the &ruti 5 always it drives home 
this fact by declaring that the fruit of this knowledge is 
coeval with it. 

For example, %m (Mu. U. 3-2-9) but 

not *Tfqpaj& [The knower of Brahman 'is' indeed Brahman Itself 
and not c will become subsequently '.] 

<r*rr ft©^ g«rqft f^^r fror*. m*\ w^gqfir (Mu.u, 

3-1-3) not 3<f qfij, 
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[By shaking off all merit and sin and being untouched with 
stain he * is ' established in supreme equality and not £ will be 
established later \] 

9{qq | cf?f^ aT&sfe (Br. U 4-2-4) not 

[O Janaka 1 you 'have attained 5 that which is free from fear 
and not c will attain later \] 

3tfcf sftsOTIeflfc^ ( Ch a U. 7-1-3) not cTf^fcT. 

[The knower of Atman 'crosses' sorrow and not ' will cross 
later 5 .] 

So also in the Gita (V-16) — 

and not W5lfqGq%, 

[But to those whose ignorance is destroyed by the knowl- 
edge of Self, like the Sun this knowledge * illuminates 5 that 
Supreme and not £ will illuminate later s .] 

Pointing out these, the Svarajyasiddhitika (2-39) says — 

\m^k I 

[These Srutis and the Smrti show decisively that the supreme 
goal is attained here itself through the doorway of the annihi- 
lation of ignorance by knowledge, as seen in experience ] 

There is also the Sjruti (Ka. U. 2-6-14) Zft'm 

and not arg^f, [ c Here ' he attains Brahman, not ' elsewhere 
later*.] 

Thus the fact that the knowledge pertains to Self that is 
ever immediate and can never be conceived of as ever 
becoming mediate, the consistent maintenance by the 
Sruti that the disciple has ever been that very Svarupa he 
has been seeking to realise, that It is realised here and 

* 



6.6 



516 



also that the result of this realisation of the identity, unlike 
the attainment of results due to harma, is not to be enjoyed 
at some later time in some other place when the 
concerned karma or adrsta fructifies, but is coeval with the 
arising of knowledge — all point to the fact that the 
knowledge under discussion is immediate experience and 
not mediate. This pertains to a disciple of highest 
competence. However, in the case of the ordinary seeker, 
it has already been seen that because of the powerful 
superimposition of the body etc , on Self, he cannot 
entertain even the possibility of his own identity with 
Brahman as the Svarajyasiddhi (1-11) says — 

That a sound knowledge of the meanings of the words 
' That 3 and £ thou 5 is a necessary prc-rcquisitc for 
realising the import of the Mahavakya has been emphasised 
in the Sutrabhasya and similarly in the Sahhsepasanraka as 
mentioned already. For those without this equipment or 
for those subject to the vasanas pertaining to other objects, 
further enquiry (i e , hearing, reflection and contem- 
plation) is to be undertaken. Says the Pancadah (IX-32) — 

[If the seeker does not realise Self as Brahman directly even 
after enquiry, he must again and again enquire till it culminates 
m direct realisation ] 

The causes for not securing the direct realisation as also 
the means of their removal have been discussed at length, 
e.g., m the Pancadah starting with VII-99 and also in 
Chapter IX The hymn also considers these questions in 
the later stanzas. The Sutrabhasya (3-3-19-32) says — 
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%q*q mgfcgqq^ j 

qOTT ? ^ fKnwre: aftsifti qt n wimj 
n^r^TOcTO firo ^^T^rfTgqqfti: i qtfq^ ft 

l T f| 4 <mq% ' f^^q q^q^jsj: cf^q ^ qf^q^q 
qR^3 5T?q: I 6 erlcTcq^q^fqqfq^q: gftq^SC q<J*qq OfTO ' 

sfcr =q sFq^qsq^rafcr srqfacq ^qfer i cT^ilqiTPciq^ 

[But thereby, the result of knowledge is not inconstant 
inasmuch as the Sruti shows that liberation follows from knowl- 
edge in all cases without exception — ' And whoever among the 
gods knew It also became That and the same with the sages and 
men It may well be that some great sages succumb to the lure 
of other kinds of meditation resulting in the acquisition of 
mystic powers , but later they become detached by noticing how 
these powers decay, and then fixing their mind on the knowl- 
edge of the Supreme Self, they attain liberation. This is what 
stands to reason, for the Smrti says — ' When the final dissolution 
comes at the end of the reign of Hiranyagarbha, the men 
of knowledge with their minds purified, enter into the Supreme 
state of liberation together with Hiranyagarbha himself. The 
knowledge produces an immediately experienced direct result, 
which there is no reason to doubt. With regard to heaven etc., 
coming (long after) as the result of (past) action, there may be 
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such a doubt as to whether it will come or not, but the result of 
knowledge is a matter of direct experience because it is so stated 
in the Sruti — ' Brahman, that is immediate and direct*, and 
because the Mahavakya ' That thou art 9 speaks of it as what 
is already accomplished. This latter passage cannot be inter- 
preted to mean that 'thou will be That after thou hast died*. 
For the Sruti "The sage Vamadeva while realising this (Self) 
as That (Brahman}, knew ' I was Manu and the Sun ' " shows 
that the result of direct illumination, consisting in becoming 
identified with the universal Self, is coeval with it. Hence 
liberation invariably accompanies right knowledge.] 

6.6 19 Removal of Asattvapadakavarana by Parokshajnana — 

' Brahman Exists 

Removal of Abhanapadakavarana by Aparokshajnana — 
' I am Brahman '. 

However, if there are obstacles, this knowledge, 
though immediate, is not recognised as such. It appears 
as mediate knowledge, as it were, not clearly distinguish- 
able from the mediate knowledge secured through the 
subsidiary sentences and not powerful enough i e., not 
having the degree of certainty to produce the result 
mentioned The distinction between mediate knowledge 
and immediate knowledge in relation to this situation is 
brought out in the Pancadasi (VI-16, VII-45) — 

srlifer %fe <rcta[iiRfe ^\ I 

[To know that 'Brahman (the same as my true Self) is s is 
mediate knowledge , and to know that ' I am Brahman ' is 
immediate direct experience ] 
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[By mediate knowledge is destroyed the obscuration of the 
Existence of Self, and by immediate experience, is removed the 
other viz., obstruction of the Shine of Self.] 



ssmffcrroiTHrcsr f fa: qft^ftrsireif^ mmj- 
q^fa^gi^^^eH^ || 



[But how can the knowledge of Brahman that is non-different 
from one's own Self, ever be mediate ? The answer is — because 
of not realising the individual-self-aspect. 

Without the cognition c I am Brahman 5 when there is the 
cognition 'Brahman exists', it is called mediate knowledge. 
This mediate knowledge is not lllusoryi because its sublation 
can never be demonstrated. 

It can be sublated only by the evidence which says £ Brahman 
does not exist', but such evidence is nowhere found. 

The mediate knowledge of what is capable of being known 
directly is not an illusion, for it does not present Brahman as 
mediate. This mediateness arises only because it does not show 
up Brahman by directly pointing to It.] 



(Pancadast — VII— 5 1 , 52, 54) 




=r=rrrriW=r*rT V nmr^ „ 





iy is two-fold — mediate and 
mmediate knowledge is sec 
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TOITO^^wq?!? II (Pancadafi 1-62) 

[When the obstacles to the proper understanding of the 
sense of the Mahavakya are removed, direct realisation of 
Brahman which was previously regarded as mediate, ensues 
from the Mahavakya as clearly as a berry m one's own palm.] 

On the dawn of this direct realisation, all false 
notions previously entertained cease. Says the Sulrabhasya 
(1-4-1-6) — 

[As long as ignorance does not vanish so long the jiva will 
be m the realm of right and wrong etc , and there ,is no cessation 
of the jivahood of the jtva On the removal of this ignorance, by 
the direct realisation of the import of the Mahavakya 'That thou 
art ' he is enabled to recognise that he is verily the Conscious 
Self alone The thing in itself is not affected in any way in the 
so-called states either of ignorance or of its removal For 
instance, a person mistaking a piece of rope seen in semi- 
darkness to be a snake may run away from it trembling in fear , 
and some one else may tell him * Do not fear, this is not a snake, 
but only a rope ' On hearing this, he gives up the fear of the 
snake along with the trembling and stops running away But 
all the while the presence and subsequent absence of his erroneous 
notion as to the rope being a snake, make no difference what- 
ever m the rope itself So also is to be understood in the present 
case.] 
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6.7 1 Identity self-obtaining ; Not contingent on any state 
Again the Bhasya (2-1-6-14) says — 

[It is taught again that the embodied Self is in reality 
Brahman, m the Sruti 'That is the Self, That thou art, 
O Svetaketu 3 This identity of the embodied Self with Brahman, 
that is taught, is self-established, and not to be accomplished 
through extraneous effort. Thus the knowledge of this identity 
made known from the Sruti does away with the beginnmgless 
illusion of the embodiedness of Self, held to be natural, just 
as the knowledge of the rope etc , does away with the illusion 
of the snake etc When this illusion of the embodiedness 
is sublated, all parlance based on it as created by ignorance is 
also sublated Also the Srutis like ' But when to the knower 
of Brahman everything has become Self, then what should he see, 
and through what 7 J show that in the case of one who has 
realised Brahman-Atman, the entire parlance, of actions, agents 
and results of actions, ceases to exist Nor can it be said that 
this non-existence of parlance is declared by Sruti to be limited 
to the particular state of liberation, for the identity of Self and 
Brahman stated in 1 Tb*»+ thou art 5 is not contingent on any 
particular state. 
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6.7.2 Identity, 'Oneness', Svarupa Itself; Not Numerical 

As the Bhasyas make quite clear, this self-obtaining 
identity is what is declared by the Mahavakya. This 
identity shines of its own accord, being the very Svarupa 
of the self-effulgent Brahman-Atman ; and is not in need 
of the Mahavakya to reveal It ; the Mahavakya serves only 
to destroy the empirical ignorance which conceals It. So 
says the Sutasmhita-Brahmagtta (5, 82-84) — 

The identity or unity spoken of here as the very 
Svarupa of Brahman-Atman, wards off the possibility of 
its being regarded as pertaining to the number e one s as 
used in the parlance of enumeration, as the process of 
counting is totally irrelevant here. In a similar context, 
elsewhere, the Brhadvartika (4-3-1802, 1803) and the 
Anandagintika thereon say — 

a^lfi&T W OTT ^ II 
flf qif — H%f& I ||^Tc^fe: | ?T fir afa^CT go?! f%g*IST- 
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[It should not be regarded that the word ' one ' employed 
here as pertaining to Atman belongs to the realm of enumeration 
in accordance with the parlance in voguej and thus oneness is a 
quality qualifying Atman, for the Sruti declares Atman to be 
attributeless, and also adopts a similar usage when it says c The 
existence alone . . the one only without a second 

6.7.3 Seat of ' Oneness ' in Parlance is Svarapa ; Distinction 
apparent 

An analysis of the notion of oneness leads to its 
meaning as the Svarupa Itself, as brought out clearly in the 
Svarajyasiddhi . The Vaisesikas etc., (each m a somewhat 
different manner) say that the quality viz., sahkhya 
(number) inheres m all substances. It is of three types — 
oneness, twoness and manifoldness. In the case of an 
impermanent substance the oneness that is seen — the 
effect of the onenesses that are in the parts — comes into 
being along with the effect and is destroyed along with it. 
In the case of substances that are eternal, like akasa 
(ether) etc., it is also eternal. But it is different in 
respect of twoness etc. By the contact ot the eye with a 
pair of pots, first arises the apeksabuddhi (the enumerative 
cognition) as * this is one and this is one ' from which 
arises the twoness seen in the pair. First the indetermi- 
nate knowledge of the twoness arises, then the determi- 
nate knowledge in respect of it and then the knowledge 
that these are two which is the distinctive cognition that 
c these are two 5 — the pots as qualified by twoness which 
itself is qualified by twonessness. Here in respect of this 
twoness that is produced, the two onenesses, one in each 
of the pots, are the asamavayikarana (non-inherent cause) , 
the apeksabuddlii is the mmittakarana (efficient cause). 
Similarly in respect of multipleness. By the destruction 
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of this apeksabuddhi which stays for four moments/ the 
twoness is also destroyed This is the prima facie view as 
expressed in the tika introducing the Svarajyasiddhi (2-9) 
which is m refutation of it — 

This sloka has been commented upon in detail in the 
tika, an outline of the summary of which is — 

An external entity such as twoness does not come into 
existence merely because a thought of it arises in the 
intellect. Without the other accompanying factors like 
desire, effort, bodily exertion etc , it cannot be brought 
into existence. What arises without these would be 
illusory, like the concocted towers on the top of a hill. 
Being cognised by only one person alone, it would, like 
dream objects, be illusory. If like any real external 
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object, twoness did really arise it would be cognisable by 
others as well ; otherwise it would be illusory like the 
shell-silver. As the experience that each one of them 

individually is not the locus of twoness, or each one of 
them is not the two, shows, the twoness that is posited 
is the counterpositive of it in a locus along with its absol- 
ute non-existence ; and as such illusory, like the blueness 
seen in a pair neither individual of which is blue. Thus 
the determinate knowledge of the substance qualified by 
twoness would also be false. Also in the case of multipli- 
city, say, threeness, various possibilities of its generation 
are possible because of the various varieties of apeksabuddhi 
like s This is one, this is one and this is one 5 , i These 
are two and this is one 5 and c This is one and these are 
two 9 Since the material cause revealed in each of these 
also differs, it is inconceivable that the effect produced 
would be the same Hence varieties or sub-universals in 

the universal threeness will have to be admitted. The 
case is worse when fourness, fivencss etc , are considered 
as the number of such possibilities would then be 
immensely large. Also there would be a mix up in 
respect of their inherence in the objects that are their 
loci. In the present case, apportioning these appro- 
priately by tracing the plethora of them to their 
respective prior non-existences would be of little avail ; 
as the prior non-existences by themselves, without 
different material causes, would not give rise to different 
effects Further, non-existence, being a vihalpa (a word 
without a meaning), has no varieties in it and cannot be 
admitted as a category. Also there is indecision in 
respect of the enumerativc cognition. Again, the vaiious 
processes of multiplication, division etc., adopted in 
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arithmetical parlance to get at a given number, only 
add to the medley of confusion Similar arguments 
applied step by step would refute the notion of prthaktva 
(separateness) It may be recognised that duality, 
separateness, remoteness etc , are all different varieties 
of 4 difference s , refutation of which, on general grounds, 
has already been outlined Here the question naturally 
arises as to the status to be accorded to the so-called 
c Oneness \ 

Says the Svarajyasiddhitiha (2—9) — 

^^^f^qq^ f 3f£<? m' sfoqg; 'are* m 1 
\ cr^rq-q^cT^q-q^^q^qcr ^qRraq^- 

[If it is objected that like twoness, thrceness etc., which 
are unintelligible, oneness would also be so, leading to the 
situation that like the declaration that e Brahman is non-dual 
there would be the contingency of a declaration such as 4 Brahman 
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is not one then the answer is e no 5 for the oneness, not being 
dependent on anything else, is the very svariipa (essence) of the 
entity. Since there is no pramana in respect of paramanu or of 
the oneness in respect of it, the causal sequence spoken of is not 
there and hence there is no possibility at all of oneness ever 
being generated m objects coining into being Ether and such 
other objects are not eternal substances since origination m 
respect of them is declared by the Sruti and as such there is no 
pramana: m respect of eternal oneness. Like the existence pertain- 
ing to each of the qualities and actions, everywhere the oneness 
is to be traced to the same source, the very svarupa of the entity. 
Nor can it be said that the oneness in a quality etc , must be 
traced to the numeral * one 5 inhereing in the entity and not 
to its svarupa, for it is easier to posit that the oneness in respect 
of all these viz., qualities, actions as also the oneness deemed to 
inhere in a substance are all derived from the oneness that is the 
svarupa, also because, if this is not accepted, there would be the 
contingency of class (jdtt), inherence (samavaya) etc , which are 
related to many entities, being infested by twoness, threeness 
manifoldness etc., as also the contingency that, in respect of 
colour, taste etc., inhering in one entity, it would not be possible 
to associate twoness or manifoldness. Thus the oneness in 
respect of each of these is to be traced to the svarupa and it can 
very well be the same in the case of the oneness pertaining to the 
substance as well Again, in the case of ether etc., should the 
oneness be traced to another oneness inhering in the substance 
or to its svarupa ? If the former, there arises the contingency of 
this second oneness being traced to a third etc., resulting in 
reciprocal dependence, argument m a circle or infinite regress. 
If the latter, the same can very well hold good even in the case 
of a substance like a pot etc. Thus neither is any useful purpose 
served nor is there any pramana in accepting oneness as a quality. 
On the other hand it would unsettle the very foundations of the 
system.] 

Thus the seat of is Svarupa, Brahman- 

Atman Itself, Like ? ance ? that of cou * 
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involving numbers etc , is a concoction due to Avidya in 
the realm of its products. The oneness, though not 
different from Svampa appears in this context as an 
attribute different from Svarupa as much as Bliss fulness, 
Existence etc., do — 3}gsrsR%sft 2*rfn^*OT% — as has been 
mentioned previously. In the case of every entity the 
notion of unity stems from Svarupa the Sat (Existence) 
which is the one underlying material cause of any object. 
The Vivekacudamani (261, 263) says — 

[That Brahman, the one, the only Existence which is the 
Cause of multiplicity, which is the ground of refutation of all 
other so-called causes and which by itself transcends the notion 
of cause and effect, art thou , thus, thou contemplate. 

That Brahman the Existence, which appears by delusion as 
many — name, form, quality and change — but is Itself always 
changeless like gold m its modifications, art thou ; thus thou 
contemplate ] 

This f Oneness J being the very Svampa stands self- 
established and not revealed by any pramana. Pramanas 
become mfructuous here. Says the Sutasamhiia-Branmagita 
(5-86)— 

?r smm, HHift j os^erf cr it u 

Sn Sri Acaryapada says in the Advaitanubhuti (9) — 
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[Just as ether stripped of all limiting adjuncts is only one, 
so is this Atman stripped of all adjuncts, ever only one ] 

Say the Brhadaianyakopanisad (4-4—19) and the 
Bhasya thereon — 

s ^msftfiT t wife I! 

[The means of the realisation of that Brahman is being 
described Through the mind alone, purified by the knowledge 
of the Supreme Truth, and in accordance with the instructions 
of the Master, is It to be realised. There is no difference what- 
soever in It, Brahman, the object of realisation Although there 
is no difference, one superimposes it through ignorance. He goes 
from death to death. Who is that ? He who sees difference, as it 
were, in It. That is to say, really there is no duality apart from 
the superimposition of ignorance.] 

6.7.4 'Knowing* the 'Unknowable' Brahman ; Removal of 
Primordial Ignorance 

Again say the Brhaddranyakopanisad (4—4-20) and the 
Bhasya thereon— U,+^l^ 6i $cKM^4 g^R. | 

34 
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srg ftssffcg^ssM itkrt ^ I freer ffir qm&r- 
q^mqqqTOTafocqsfaqqi^n^ i qqT ; qTft ^cif*rmqffR$e|: 

[Since It is such, therefore It should be realised as of one 
essence only viz , as homogeneous Pure Consciousness without 
any break m It, like the ether, because It l e , this Brahman is 
undemonstrable since everything, as Brahman, is one and the 
same. One is known only by another but It alone is, and hence 
unknowable. It is eternal, unchangeable, immovable 

It may be objected Surely this is contradictory — to say that 
It is unknowable and also that It is known. 'It is known' means 
that it is cognised, and 'unknowable' is the denial of that But 
this objection is not sound, because only this much is denied 
that, It, like other things, is known by any means other than the 
Sruti Other things are known by the ordinary means 1 e , 
independent of the Sruti But the truth of Self cannot thus be 
known by any means other than the Sruti The Sruti too 
describes It merely by the negation of the activities of the 
pramatr and pramana and so on, in such terms as 'When every- 
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thing is Self, what should one see.. .know and through what ?s , 
and not by resorting to the usual function of a sentence in which 
something is described by means of words. Therefore, even m 
the Sruti, Self is not presented m the same manner as heaven 
or Mount Meru, for instance, for It is the very Self of that which 
presents It. A presentation by what presents it, has the thing to 
be presented as its object , and this is possible only when differ- 
ence is admitted The knowledge of Brahman, too, means only 
the cessation of identification with extraneous things (such as the 
body). The identity with It has not to be directly established 
for it is already there Though ever Atman of all, It appears 
otherwise Therefore, the Sruti does not enjom that identity 
of Atman with Brahman should be established apart from 
the abandonment of the false identification with things other 
than That. When the identification with the other things is 
given up, that identity with one's own Self which is natural, 
stands out all by Itself; this is the import of the expression that 
Self is known; in itself It is unknowable — not comprehended 
through any means Thus the two statements are not inconsistent.] 

In this connection says the Vartikasaia (4-4—316 to 

327)— 

sitf *$?mwt m 3 ft n 

* 
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trr^R^ri ^tttt* jr^iHifRsft: ll 

t^BTc^ q?: STTfcTT STORM" TO {% I 

%rr ag*«Ri stfterfi' atneuft n 
ft^mfi^wr*ng«?& gw^ ll 

The rendering of this which is a digest of what is 
elaborately dealt with m the Brkadoartika (4, 4, 676 — 
698), would along with necessary explanations, be as 
follows — Thus, non-duality is the actuality in respect of 
things and not manifoldness. Atman must be cognised as 
of single essence only and not as a whole consisting of 
parts, as seen by the Srutis c There is no difference what- 
soever in It ' and 'He who sees difference goes from death 
to death (i.e , gets firmly entrenched in ignorance) 5 . 
On the basis of the Smtipramana, It should be seen as the 
Sh ine alone, the Pure Consciousness. Brahman is not 
to be regarded as sarvapratyqyavedya i. e , as seen in every 
cognition, since the illusory notion of the difference as 
between the cogniser and the cognised etc , is at the root 
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of it. Brahman is not an object of cognition. This has 

been declared by the particle iva in the Srutis c Where 

there is duality as it were 5 and c Where everything is 

Atman.... '. Ghangelessness which is declared to be the 
essence of Brahman is equally well declared, so of Atman 

also. This characteristic of changelessness of either of 
these being exactly the same, there is not even an iota of 
difference between them. The conception of their 
difference m parlance, Atman as the inner Shine and 
Brahman as the Cause of everything, is due to ignorance, 
and not based on the reality of the situation. It is one 
only and must be cognised in Itself as a single entity. 
Since Brahman is aprameya i e , not an object of pramana, 
in respect of It there is no such difference as the cogniser 
and the cognised. An object, prameya, as being made 
known by Consciousness, is dependent on Consciousness, 
but Brahman is Consciousness Itself. Thus recourse to 
the usual triad — the knower, the means of knowledge and 
the object — would be an obstacle to the Brahman-realisa- 
tion ; they are not required here. In that case, how can 
Brahman which is all alone by Itself and of a single 
consistency, be ordained to be cognised ? The answer is 
this — the ' fruit 3 of the operation of the pramana on an 
object, a pot, that is unknown i.e., the knowledge 
generated thereby given expression to in the form 

3ff sit sfRTfa ' I know the pot 5 in which the cogniser, 
the cognition and the cognised stand revealed all at 
once, is in essence, the very Svarupa, the self-shining 
Witness-self and it is this that is spoken of as aprameya, 
the unknowable. It is having this * fruit ' that is the 
resulting knowledge in view that the Makavakya is 
spoken of as a pramana. Here the pramana only manifests 
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what is known and not an unknown entity and hence thi 
usual operation of its stemming forth from the cogniser t< 
the cognised is not there The Sruti also makes knowi 
Atman, only by removing the ignorance clouding It 
This is what is declared by the word dtastavyah. It is self 
evident. Its own proof even when regarded as unknown 
It is by Its Shine that the knower etc , and their absenc< 
are revealed It is regarded as revealed only because th< 
psychosis produced by the Mahavakya removes th< 
primordial causal ignorance in its entirety by pervading 
it, as it were. 

The Pancadasi (VII-85, 86, 89) elucidates this situatior 
by first pointing out that the presence and the absena 
of the antafikarana are the adjuncts which distinguish th( 
jiva from Brahman. By reason of the difference betweer 
gold and iron no distinction can be made in respeci 
of their being used as fetters. Conjunction and non- 
conjunction with the antahkarana are adjuncts insofar as 
both of them serve to differentiate thejiva from Brahman. 
By renouncing the antahkaiana and thereby the triad — the 
knower, the means of knowledge and the object — which 
is the obstacle m the way of realising the import of the 
instruction * That thou art 5 , the Brahmanhood of the 
Witness-self that is the Consciousness would become 
evident as given expression to in ' I am Brahman 5 — 

S^tfft* sspsiccr * fori || . . 
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mfe m& eif$P>ft^ ll (VII-85, 86, 89) 

After pointing out that Brahman is not an object — 
of cognition, meditation or even of speech — the Sutrabhas ya 
(1-1-4-4) says — 

3rfiqq£ tout: ^q^TgqqftiRfe I ff I srf^TT- 
' Turner ^ *ti «w sr ^ I 

[If it be said that, if Brahman be not an object, the Nostras 
cannot possibly be a pramdna m respect of It, this objection is 
refuted — the Sdstra aims at the removal of differences fancied 
through ignorance. Not that the Sastra seeks to establish 
Brahman as an entity referable objectively as ' this \ What does 
it do then 7 By presenting Brahman as not an object on account 
of Its being the innermost Self (of the knower), it removes the 
differences like the known, the knower and knowledge, fictitiously 
created by ignorance. Accordingly the Sdstra says — ' He who 
knows It as inconceivable objectively has the right conception. 
He who conceives It objectively, does not know. It is unknown 
to those who regard It known as an object, It is known to those 
who do not see It as an object 5 , 'You cannot see That which is 
the Witness of vision ; you cannot hear the Hearer of hearing; 
you cannot conceive the Conceiver of the conception , you cannot 
know the Knower of knowledge ' etc.] 
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6 7.5 Plenary Experience by Method of Superimposition and 
Negation 

That is why, as pointed out by the Vivekacudamam 
(252), the Master instructs the disciple thus — On elimi- 
nation of the non-Self as unreal in the light of such 
Srutis as * It is not gross.... ', realise thy Atman which 
is self-established, and which, like the extent of the sky, 
defies reasoning. Therefore, dismiss this mere phantom 
of a body which thou pcrccivcst and hast accepted as thy 
own Self By means of the purified understanding 
realise thy own Self, Consciousness Impartite as ' I am 
Brahman ' — ■ 

That such an experience arises in the case of the 
seekei of the highest competence is pointed out by the 
Sanavedantasiddhantasarasangraha (80 1 ) — 

[No sooner is the meaning of the Mahavakya ' That thou art ' 
made known to the seeker by the enlightened Master, by the 
method of superimposition and negation, than there arises in the 
man of pure intellect, the supreme plenary experience of that 
Brahman which is Eternal, Bliss, Secondless, without compa- 
rison, untainted, the One Transcendent Reality, as * I am verily 
Brahman'.] 
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6.7.6 Vrittivyapti, No Phalavyapti 

Continues the Pancadasi (VII-90 to 95) — 

asnww fen sR^rei&r ^\ 3^ n 

* fog ^gfcwfc^ II 

^?WTTH^faf% ^sqiccRTT 2131 I) 

[The Witness-self, though self-effulgent, is, m common 
with any other thing, pervaded by the mental mode — vrttivyapya. 
The authors of the Nostras deny only the pervasion by the reflec- 
tion of the Consciousness in the mental mode- -phalavyapti. 

Both the mental mode and the reflection of the Consciousness 
in it pervade, for example, a pot, where the ignorance is destroyed 
by the mental mode and the pot shines by the reflection of the 
Consciousness. 

But in the case of Brahman, the pervasion by the mental 
mode is required for the destruction of ignorance. The reflection 
of the Consciousness is not necessary as Brahman in Itself is 
Self-effulgent. 

For the perception of a pot etc., both the eye and a lamp 
are needed, but for the perception of the lamp, none except the 
eye is needed. 
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Even in the mental mode pervading Brahman, though the 
reflection of the Consciousness does subsist, it becomes one with 
Brahman and does not produce any new result usually spoken of 
as 'fruit', the phala, as it does in the case of a pot which it 
illuminates. So says the Sruti 'It is not apprehended by pramana 
and It is beginmnglcss 1 while the Sruti 'By the mind alone is this 
to be attained ' declares the pervasion by the mental mode ] 

A similar account is given in the Saruavedantasiddhanta- 
sarasahgraha (803-812) as well. 

The tika on the Atmapurana (6-1500) quotes with 
reference to the word apramcya — 

[The contradiction involved in speaking of Brahman-Atman 
as realised through the instrumentality of the intellect and at the 
same time as aprameya, is resolved by the Masters thus — 

Atman is said to be known by the intellect because of vrtli- 
vyapti , since It is not m need of another Consciousness for 
manifestation, the Srutis declare It to be unknowable.] 

However, it is difficult to speak of even vrtiivyapti in 
the usual sense, as when dealing with an entity other than 
Self, a pot, for example, where both the mental mode 
and the entity that is the object arise from the material 
cause, Avidya. Clearly, this is not so in the case of Atman, 
as It is neither an effect nor a cause. Another reason is 
that while all other entities are expressible through words 
which denote them, m the case of Atman, it is not so. 
Also the relationship of the knower and the known, which 
is present when considering as objects the entities arising 
from ignorance, is not available while considering Atman 
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Itself which is sought to be known. So says the 
Brhadvarhka (4-4-692) — 

The Sruti referred to here — 
is commented upon in the tika — 

a 3* cf^r writ wgRft fsrf: I ^ *ron^Jtefefe: I 

The meaning of the Sruti is — It is that seeker on whom 
the Supreme confers Its grace as * May he realise Me as 
his very Self 3 , that is enabled to realise so. From this 
also it follows that in the present case, the differences 
like the knower etc., do not present themselves 

What is not self-established and is made known only 
through a pramana is in need of that pramana ; but not so 
Atman which is self-established and is the very Svarupa of 
the knower, the means of knowledge and the known. 

It is thus clear that when the pervasion of the mental 
mode is spoken of in the present case, it is not to be 
understood m the usual sense. What is meant is that the 
mental mode, the Akhandakaravrtti* which arises on the 
securing of the instructions by the Mahavakya destroys the 
primordial ignorance and this situation is beyond sub- 
lation The question, however, may be asked as to how 
the Mahavakya can at all make Atman known, as there 
is no relationship at all between the words in it and 
Atman which is b " » categories expressible by 
words. The answ by comparing the present 
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situation with that obtaining in deep sleep It is a matte: 
of experience that a person can be awakened from deer, 
sleep by being addressed even without the recognitior 
of the relation between the words spoken and thei: 
meanings. Likewise in the present case, the extraordinary 
potency of words is beyond ordinary comprehension a! 
they produce the knowledge of the implied meanings ir 
the attributeless, though their primary meanings pertan 

am 

to the qualified Also Brahman-Atman which is to b( 
realised is the very Self of the seeker. Consciousness Itself 
As such, the seeker on hearing the Mahavakja secure; 
enlightenment which destroys Avidya and he abides in th< 
Pristine Self The explanatory praknya in respect of th< 
process involved has already been given. 

In this connection says the Vtvaranaprameyasahgraht 
(4-2)— ^^S c ^nf^^r^<T?ff.^fTqT wqifasqfo 

#r nRr sf%fe«TW^ mm- 
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[Brahman, though not an object of knowledge, is, by 
courtesy, spoken of as made known by the Sdstra for this reason 
that ignorance along with its products is sublated by Akhanddkdra- 
vrttt generated by the Sdstra i e., the mental mode which is of the 
form of impartite homogeneous Brahman-Atman and in which 
this very Consciousness is manifest Like a pot etc , which 
presents its own form to the mental mode pervading it, Brahman 
is also spoken of as an object of knowledge as It bestows, by 
mere presence, Its own impartite homogeneous form to the mental 
mode pervading It. It is to convey this that Srutis proceed, for 
example, * It is to be realised through the mmd alone', 'This 
subtle Atman is to be known 4 Verily, this Purusa known only 
by the Upanisad \ Also Srutis like ' Whence all speech recede ' 
convey that Brahman is not an object of knowledge inasmuch as 
It is not pervaded by the reflection of Consciousness in the 
mental mode, for, unlike the case of an insentient object like a 
pot, no extraordinary contribution to the self-effulgent Brahman 
is possible as a result of the operation of the pramdna traceable 
to the reflection of Consciousness in it Nor is there an absolute 
absence of the * fruit % for Brahman-Consciousness as manifested 
by the mental mode, is itself spoken of as the fruit by courtesy, 
since the knowledge generated by the operation of the pramdna 
in a pot etc , is what is spoken of here technically as the 'fruit 5 . 
Thus has it been said — ' What is admitted as fruit m the case of 
external objects of knowledge, the same Consciousness, Samvit, 
is what is to be known here through the pramdna viz , the 
Vedantic testimony ' . 

Thus Brahman-Consciousness, as delimited by the mental 
mode in association with the penultimate moment m the * fruit 3 
state, sublates, even the delimiting mental mode m the ultimate 
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moment, Thereafter as there is no limiting adjunct whatsoever, 
by giving up the * fruit ' stale, only the attributcless pure 
Consciousness remains in the state of libciation. It is in such 
a case that it is said — the ever liberated Biahman as jiva in 
association with Its own reflection in Avidya pet taming to It, 
tiansmigtatcs, and attains liberation by Its own knowledge. J 

6.7.7 Mnhnvalcya the Pramana, just destroys Avidya ; Braliman 
self-estnblishcd 

It is thus clear that the Mahavalya as a Piamana 
serves the purpose of removing Avidya obscuiing the 
eternal fact viz., the Brahman-nature of Sell. This 
situation is laconically expressed by the oft-quoted sutra — 

as, foi example, by Sri Si I Bhagavatpada in the Bhasya 
on the Man duly alanka (2-32) — 

' (tops fti*nwifc 'wprafifct ^ 

The Anandagirttiha on this is — 

Again the Togavasiv\hafila (jV*. Pi. pu~\2b) says — 

wsftr m f%n>! snaftfa intern, i 

Also says the Istasiddhivivaiana (p. 443)- — 

[Even though words cannot directly denote Brahman, the 
validity of the Sdstra is established since supcrimposition is 
negated by making known absence of duality that is native to It 
by means of words with the prefix which negates what is conveyed 
by the words ' gross * etc. 
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Though Brahman is not made known by any pramana, the 
purpose of the Sastra is only to negate the superimposition , 
Brahman is self-established. 

The validity of the Sastras such as 4 That thou art ' is 
established as they generate the mental mode appearing as 
Brahman-Atman, which sublates Avidya and its products , and 
not by their producing that knowledge.] 

Reference to this sutra is found also in the Paficapadika- 
vivarana (8), in the Vidyasagaritika on the Khandanakhanda- 
khadya, in the Advaitasiddhi (m Akhandarthavada) , its 
commentary Laghucandnkd and the Advaitaralnaraksana. 
Again says Sn Sri Totakacarya in the Srutisarasamuddharana 
(106)— 

[§ri Dravidacarya has also shown how the Mahavakya 'That 
thou art s only dispels ignorance, by giving the illustration of 
the prmce brought up as a hunter, who on the words of a person 
who knew his parentage, shed the hunterhood which he had 
superimposed on himself ] 

6 7.8 Akhandakaravritti Necessary 

It may be noted here that the very Witness-self 
existing in Its own right, which reveals Avidya by Its 
Shine, Itself destroys Avidya as enthroned in the mental 
mode arising from the enquiry into the Veddntasastra. 
The illustration in this respect is that of the Sun which 
reveals grass etc., and also burns up the same through 
the upadhi of a lens. So says the Pratyaktattvacintamani 
(8-50, 51)— 



6.7 



544 



6.7.9 Precarious Existence of Avidya ; yet its audacity ! 

Surprising is the audacity of this Avidya which 
envelops the entire universe sparing none, disregarding 
Truth and Reality and setting itself in existence as if it 
were the ultimate Reality ! Still it has only a very 
precarious existence like a small fruit balanced on the tip 
of the nose It disappears on the slightest pretext viz , 
the instruction of the Mahavakya. That it does not brook 
enquiry and is only avicai itasamsiddha has already been 
pointed out Like the localised dark regions called sun- 
spots seen in the Sun, which, on investigation turn out to 
be nothing but the bright Sun itself, the so-called 
presentation of Avidya m Atman, the Substratum, is 
nothing other than the Shine of Atman Itself. It is like 
the well-known example of the darkness experienced by 
the owl in bright day-light. Says the Naukarmyasiidhi 
(3-111, 110)— 

6.7.10 Avidya Non-Existent ; yet Sastra necessary to *free s 

the Free 

Thus the Avidya accepted in parlance is seen on 
enquiry to be only Brahman Itself; and by the word 
Avidya if anything other than Brahman is sought to be 
conveyed, it would be futile and the word Avidya would 
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only be a vikalpa i.e., a word without any content. Says 
the Sutasamhita — Brahmagita (5-87, 88) — 

If in reality there is no Avidya at all to be dispelled, 
then would not the Sastra be useless ? This question is 
raised and answered by the Vedantasiddhantamuktavah under 
sloka 56 — 

HRftq^ 1 wnfiayawi flg^s ftfw foi&cr ^nfe- 

[Sahksepasaniaka (2-3 8) J 

[If the vision of duality does not pertain to Atman, then the 
ever-free Atman not subject to transmigration has nothing to gam 
from the Sastra and as such would not the Sastra be useless ? The 
answer is 1 no for the Sastra would be pramana m destroying 
the false knowledge of an absolutely non-existent transmigra- 
tion even to such an ever-free Atman But the function of the 
?5 
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Sastra, it is urged, would be m vain in respect of such an 
absolutely non-existent which is eternally sublated It cannot be 
so, for the argument would apply equally to an existent, since 
nowhere is Sastra seen to put to an end to an existent. If it is 
urged that the &astra aims" at destroying an inexplicable object, 
even this is nowhere m evidence , also there is no instance as 
accepted by both purvapaksi and siddhanti m which an inexpli- 
cable object is destroyed. Hence Sastra is pramana in putting an 
end to the false knowledge of an absolutely non-existent world 
m accordance with the Sastra — ' The free is freed 1 That ceases 
to be which has ceased to be 5 etc Smrti also, tak'ng its stand on 
the eternal self-effulgent nature of Atman, declares the absolute 
non-existence of the so-called illusion that is the universe — 'Just 
as Arjuna destroys the race of Kauravas that has already been 
destroyed by Lord Krsna, similarly, the knowledge of Self 
arising from the Mahavakya dispels the illusory universe which 
has already been deprived of its reality by the eternal Conscious- 
ness, the Self'.] 

That the shine of all objects of the entire universe is 
merely the Sphuranasvarupa Itself and they stand annulled 
always, the annulment being made patent on the dawn 
of Vidya, the ever effulgent, Substratum, the Sphurana, 
being left untouched and unimpaired — is proclaimed by 
the line — 

The ever-attained Atman appears as though unattained 
because of Avidya on the sublation of which It appears as 
attained, like the so-called discovery of the necklace 
which had been lost sight of though it has been round 
the neck itself all the while — 

3 nercf met torr^Hwt l 
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6.7.11 Akhandakaravritti destroys the Mithya-aspect even in itself 

The mithya aspect of the Vidya of the form of the 
Akhandakaravrtti which destroys Avidya also disappears, 
just like the medicine which also disappears along with 
the disease. So says the Brhadvartika (1-4-863) — 

6.8.1 Vidya and Avidya — Vidya alone the means for Liberation 

Thus the Akhandakaravrtti, termed also as Brahmavidya, 
Vidya etc., though as a mental mode, is in the realm of 
Avidya, yet destroys Avidya since this Vidya, objectifying 
nothing of the empirical entities, is attached exclusively 
to and braced by pure Consciousness alone ; the Vidya 
and Avidya are fundamentally opposed to each other. 
Avidya is obscurative, avaranattmka, and projective, 
viksepatmikd . All supenmposition, adhjasa, is only Avidya 
in its projective aspect aided by its own obscurative aspect. 
By contrast, Vidya is the precise knowledge of the entity 
as it truly is. So says the Adhyasabhas ya — 

^WIB qffecfT differ H^, flfe^T ^ 

It is with the avowed object of completely destroying 
this Avidya, the source of all evil, and to secure thereby 
the knowledge of the absolute unity of Self, that the study 
of the Upanisads is undertaken. So proclaims Sri Sri 
Acaryapada and proceeds to demonstrate the same in 
His Bhasya on the Brahmasutras — 



548 



The onset of the Vidya is thus the waking up of the 
Iva to his Eternal Brahmanhood. Even when It is 
ibscured, as it were. It is not and cannot be extinguished ; 
its flicker is always there. He who recognises this and 
urns his attention towards It seriously i e , with 
tratyakpravanata and proceeds on the path of enquiry, 
ucceeds in destroying A vidya. When this Akhandakaravrth 
vhich has been dormant because of suppression by Avidya, 
s extricated, it is said to 'arise 9 . Avidya though 
:oncocted as beginningless, is then sublated Avidya 
>perates to obscure the Vidya ; but the Vidya operates to 
he detriment of Avidya Prior to enquiry, Avidya 
lommates as it were ; it is made known by its products 
:uch as attachment, hatred etc. The Vidya, when it 
itarts bracing up, is made known by its antecedent 
•equirements like detachment etc , which herald the 
/idya. Avidya sets up multiplicity — ft**n*rHfiNifaa ^ HRlcSffiL 
[Sutrabhasya 2-1-6-14) — difference etc., while the Vidya 
joints towards and leads to the One Eternal Avidya is 
fundamentally extrose, being associated with appearances 
Dnly, while the Vidya is mtrose as embracing Reality, 
;he pure Consciousness and dissociated from appearances 
\vidya is obscurative and projective while the Vidya is 
illuminative and sublative Thus the Vidya, though 
Dosited in the region of Avidya itself, is fundamentally 
opposed to Avidya in respect of causes, nature and 
consequences So says the Brhadvartika (2-1-376) — 

> 8.2 Other vadas pertaining to means for liberation— Their 
Refutation 

Thus, as has been seen, this manifold universe is 
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set-up by Avidya The notion of individuality of jiva, as 
experienced in parlance, a blend of the ego and Self 
(ahahkara and Atman), is also due to the adhyasa because 
of Avidya. It is the jiva who under the sway of Avidya 
functions as the knower, the doer and the enjoyer — 
jnatr, kartr and the bhoktr As has been said — 

it is the one who is ignorant of the true nature of Self that 
is prompted by desires — also caused by Avidya — thereby 
losing the perspective of the entire set-up, confines 
himself every time to the activity for the securing of the 
particular object of his desire, compelled by it, as it were — 
3»rft<f foJtf^: {Gita 111-36). What exactly is to be 
done to achieve a particular end is either well known m 

f r 

the world or prescribed in the Sastra. Sastra prescribes 
injunctions to secure what is regarded as good and prohi- 
bitions to avoid what is regarded as bad. The karma that 
is performed results m adrsta — dharma and adharma i e., 
merit and demerit which eventually fructify. Without 
being aware that all this set-up is merely the flourish of 
Avidya and taking the world to be real, thinkers advance 
arguments variously to establish that liberation that is 
desired is also secured by means of ordained karma alone 
or by karma and upasana or by jnanakarmasamuccaya i.e., 
jnana and karma together, they being either comple- 
mentary to each other or one being auxiliary to the other. 
They all point to worldly experience and also quote the 
Sastra in their favour. In particular, those who swear 
by karma alone assert that the entire Veda has kanna for 
its purport But none of these is acceptable as such 
because of the Upanisadic statement that emancipation is 
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attained only through Knowledge. Says the Svarajyasiddhi 
(1-8)- 

A few instances of the variety of views held in this 
connection may be mentioned by way of examples. Some 
speak in terms of prapancavilayavada where karma becomes 
auxiliary to jnana through effecting the resolution of the 
world. Another school speaks in terms of kamavilaya 
where karma is regarded as auxiliary to jnana by way of 
resolving desires through enjoyment 

Among the other views may be mentioned for 
example, those which speak of control of the residual 
impressions, vasarianirodha, control of the mental states, 
cittavrttimrodha and continued meditation, pi asahkhyana. 
However, these are all only of the nature of fanciful 
concoctions by those swayed by Avidya and have over- 
looked the significance of the standpoint of the ^ruti that 
liberation is attained only through knowledge, the Vidya. 
The Vidya as inspired by and wedded to Atman alone, 
which is the way as well as goal, would have no truck 
with such viewpoints. Says the Siuti (Ka. U. 1-2-4) — 

<U*& fr?(& frjrft arftwr *ir *r ft^fer trrerr i 

[These two known as Avidya and the Vidya are poles apart 3 
mutually exclusive and leading to opposite results — bondage and 
liberation. I regard you, Naciketas as craving for the Vidya , 
desires though numerous have not shaken thee ] 
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6 8.3 Liberation not result of karma 

It is this Avidya which, through its diversifying 
power, is responsible for setting up kaima. Kaima as dharma 
made known from the Sastra might be of help m securing 
prosperity, abliyudaya, here or hereafter. But from the 
standpoint of liberation, dharma is seen to fall into the 
same category as adharma, since its effects, though pleasant, 
also lead only to bondage. In the case of those who 
argue that the entire Veda has only action for its purport, 
liberation would be the result of actions (performance of 
obligatory, occasional and purificatory rites and avoidance 
of prohibited ones and optional rites prompted by desires). 
It must be pointed out that conforming to such a 
prescription is hardly practicable since subtle lapses are 
noticed even in the case of the most careful persons — 
Sftljairerrifa ^mressfali^ (Su. Bha. 4-3-5-14). Moreover, 
if the attainment of Brahman-Atman through jnana is 
not accepted, then there is no hope of liberation for 
self, in respect of which doership and enjoyership are 
believed to be natural, since one's nature can never be 
given up like heat by fire or the Sun. Says the Sutrabhasya 
(4-3-5-14)-— 

?r ^r^gqn^iTR %wnA mi&tifc q^iriroiwn 

The Sambandhavartika (55, 56) says — 

A detailed discussion of this topic is given m the 
Sutrabhasya quoted above as also in the Brhadvartika, 
wherein it has been shown that even if the mere poten- 
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tiality of doership etc., remains over, it would not be 
liberation. 

Again the Sutrabkasya (1-1-4-4) says — 

[From the Sruti c When he is free from the body, it is then 
alone that neither pleasure nor pain touches him which denies 
the touch of pleasure or pain, we learn that the unembodied state 
called 'final release ' is declared not to be the fruit of religious 
duty as defined by the Vedic injunctions, for, if it were the fruit 
of religious duty, the denial of the touch of pleasure and pain 
would be unintelligible. If it is said that unembodiedness 
itself is the fi uit of religious duty, then the reply is * No % 
because it is natural, as understood from the !§ruti texts — 'The 
wise who knows Self as the Unembodied within the bodies, as 
Unchanging among the changing things, as Great and Omni- 
present, does never grieve s , * He is without breath, without mind, 
puie 1 This Self is indeed non-attached Hence it is that the 
unembodiedness called final release which is altogether different 

from the fruit of the rituals to be performed, is established to be 
Eternal ] 

Thus unembodiedness that is liberation is not theiesult of 
action Even the embodied state is not the result of 
action. On the other hand, the illusory conceit of Self 
in the body is the manifest reason of the connection 
between the two, as the same Bhasja says — fipzfrftqFKsS 
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The Bhasya leading to this says — 

[The embodied state has for its cause the illusory knowledge. 
It is not possible to assume the embodied state of Self except as 
a result of illusory knowledge consisting in the conceit of Self m 
the body. W e have said that unembodiedness is eternal, because 
it is not caused by action.] 

Illusory knowledge causing the conceit is sublated only 
on the destruction of Avidya and hence by the Vidya 
alone. 

6.8.4 Liberation Not result of Upasana 

If liberation is deemed to result from meditation, 
upasana, on Brahman known from the Upanisads as 
ordained by the Mahavakya to which must be adjoined the 
phrase c is to be meditated thus 3 as d^Mtfl^m'^fld etc , the 
situation would m no way be different since upasana is 
also action though mental , further, if upasana on Brahman 
is regarded as ordained, it would militate against Sruti 
such as — 

a^sr m & ftfe ^fegqiss ii (Ke u 1-4-5) 

[Know That alone to be Brahman not this which is 
meditated upon.] 

6.8.5 Refutation of Prapanchavilayavada 

Regarding the Prapancavilayavada, it must be noted 
that nowhere m the Veda is the resolution of the universe 
taught as the fruit of karma ; also, resolution which is of 
the nature of non-existence cannot be the fruit of karma : 
nor is it con *vabL ' "t any one individual can bring 
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about the resolution of the entire umvcisc, if it is real. 
Mere disappearance of the universe as in deep sleep, for 
example, will not result in liberation This question has 
been considered in detail in the Sutrabhasya (3-2-5-21), 
the Sambandhavartika etc The only way in which the so- 
called resolution can be understood is thiough subiation 
by the Vidya, the knowledge of Brahman-Atman, the 
Substratum on which the universe is superimposed by 
Avidya, in the same way as the resolution of the dream- 
world or of the rope-snake. Says the Sutrabhasya — 

ctRrtjr^ firei ^^nem i em ^rRqr ?rr^, em*3f- 

6 8.6 Refutation of Kama\ilaya>ada 

Exactly similar considerations hold in respect of the 
Kamavilayavada Moreover, desire is not removed through 
enjoyment, on the contiary it increases like the fire with 
ghee, as has been said by Manu (294) — 

This desire which is the off-shoot of Avidya is at the 
root of all action — 

This topic has been considered in detail in the Gita- 
III wherein desire has been spoken of as the constant 
enemy of the wise since it obscures wisdom This enemy, 
hard to conquer, is destroyed by the Vidya, the knowledge 
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of the Supreme that transcends the intellect, by subdu- 
ing the mind by Self — 

^rf| 3Tg HOTfd 5TOt gtfS^ II HI-43) 
The Sahkaranandi on this says — 

[Cognition of the worldly objects provokes desire; hence 
seeing everything as Brahman, destroy desire, as this is the only 
way for it ] 

The gruti (Br U. 4-4-6) says— 

areraspraraRt qtefimt £p^t*t sne^re vmsm: i 

[But the man who does not desire is he who is without 
desires i.e., who is free from desires, as the objects of his desire 
have been attained, since to him, all objects of desire are but Self.] 

Thus it is the Vidya alone that brings about the resolution 
of desires projected by Avidya. 

6.8.7 Liberation not result of Vasananirodha nor Manonirodha 

Some others are of the opinion that the Veda is 
required in the context of Self-knowledge for suppressing 
the residual impressions i.e. , for vasananirodha, or to control 
the mmd i e., manonirodha. The train of remembrance 
of the knowledge of Self generated by the passage relating 
to It is something different from the knowledge itself 
arising from the hearing of it and hence that is to be 
prescribed. But it is not so, for, the remembrance of Self 
comes automatically. That is to say, as soon as the 
knowledge of Self arises m consequence of hearing the 
Mahavakya^ it necessarily destroys the false notion about 
It ; it could not arise otherwise. And when this false 
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notion about Self is gone, memories due to that which 
are natural and concern the multitude of things other than 
Self cannot last, as the Avidya, which harbours the 
residual impressions and is the cause of the apparent 
conjunction of Self with the residual impressions, is 
destroyed 

Moreover, everything else is then known to be an 
evil In other words, when Brahman-Atman is known, 
all else other than It are realised as evils, being full of 
defects such as transitonncss, painfulness and impurity, 
Self being contrary to them Therefore the memories of 
notions about the non-Self die out when Self is known. 
Hence the only conclusion is that the train of remem- 
brances of the non-dual Self, which comes automatically, 
is not to be prescnbed Besides, the memory of Self 
removes the painful defects such as grief, delusion, fear 

and effort, for, these defects arise from the opposite kind 
of knowledge i e., delusion Again, if it be said that 

the control of the mind which is something different from 
the Self-knowledge arising from Veda and which is known 
to have been prescribed for practice in another system 
viz., Toga is what is enjoined, the answer is — No, for 
it is not known as a means of liberation. In the Upanisads, 
except the knowledge of Brahman-Atman, nothing else is 
seen as the means for the attainment of the supreme goal. 
Besides, there is no other means for the control of the 
mental states except the knowledge of Brahman-Atman 
and the train of remembrance of It. Even this control of 
the mental state is spoken of as a tentative admission. In 
reality, no other means of liberation is known except the 
Brahman-realisation, the Vidya. Says the Bhasya on the 
Brhadaranyakopanisad (1-4-7) — 
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ergcwsm sfi;qq foanfpr fe&T^qsici I entflfiw- 
^Wtf fef R^fag^sfa ^ sierra t^ura^ i sita^tw- 

Regarding the resolution of the universe, desire, the 
vasand and the mind etc., first of all, it is to be noted that 
nowhere in the Sruti is the resolution of anything taught 
as a result of kaima % The resolution that is non-existence 
cannot be the result of karma, nor is the mere absence of 
these as in deep sleep, for example, liberation. Also each 
of these, being a product of Avidya, is dispelled only by 
the Vidya. 

6.8.8 Refutation of Prasankhyanavada 

The Prasankhyanavada which is a school of Vedanta, 
while admitting that the primary purport of the Upanisads 
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is Self, says that there is a double function for the 
Upanisads, as, in addition to expounding the nature of 
Self, they enjoin meditation as the means to Self- 
realisation According to this view, Self is not realised 
by mere sravana i.e., listening to the Mahavakya, as it can 
yield only the mediate knowledge of Self, In order that 
this knowledge may be turned into immediate experience, 
there must be continued meditation — prasankhyana The 
injunction of meditation, therefore, is also the purport of 
the Upanisads Neither Self nor the meditation, if 
taught alone, would be useful This Prasankhyanavada has 
several shades in respect of details. 

The Prasankhyanavada has been criticised and rejected 
in the Bhasyas, the Vartihas, the Upadcsasahasn , the 
Naiskarmyasiddhi etc The Upanisads cannot possibly 
have both Self and injunction for purport, for no means 
like meditation which is also karma, though mental, need 
be enjoined for making Self the content of immediate 
experience, there being nothing more immediate than 
Self; even what are mediate, the phenomena of the non- 
Self, appear as if immediate on account of Self. Since 
no excellence is seen to be occasioned in an object by the 
repetition of a pramana, how can repetition of hearing 
and reflection in respect of the Mahavakya bring about 
immediate experience, if the Mahavakya itself does not 
have the power to evoke direct experience? In addition 
to these, several other arguments are put forward to make 
clear that the Vidya alone, and not prasankhyana, leads 
to liberation 

All the above theories have been rejected on the 
ground that jnana and karma are fundamentally different 
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from each other in respect of instrumentality as well as 
results. 

6.8.9 Refutation of Jnannkarmnsnmucclmyavniln 



[The combination of karma and j/ttftza having equal or 
unequal emphasis is not reasonable, for, at the time of the rise 
of the Vidya, the universe does not exist (i.e., it is annihilated). 
Alas 1 wherefore can exist all those prescribed activities and 
how is the combination of karma and jnana reasonable. 

Moreover, if the ascetic who has renounced all desires should 
attain the Vidya that is the immediate experience by suitable 
means, how could there be for htm the necessity of karma ? Hence 
liberation be to him by the Vidya alone. 

The significative element etc., convey the subsidiary nature 
of a particular karma only when the latter comes within the scope 
of the injunction of the principal karma. The significative 
element etc , are not present in the case of the knowledge of Self 
as the latter does not come within the scope of any injunction of 
the principal karma. Hence in our system the Vidya in the 
means for the human goal.] - - 



Says the Sahkscpasanraka (4-9, 10, 11) — 

OTfivrag^ * * ft anwfa fin: jk$«riS> i 
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conjoined with karma, is discussed at length in the 
Bi ahmasuti as (3-4-1-1 to 17) starting with gw^S^^Jlftfcf 
ifts^jquj: [According to Badarayana, the Supreme goal is 
attained through knowledge alone, as is made known by 
the Upanisads] and the Bhasya thereon which may be 
summarised thus : The prima facie view is — Atman, 
being the agent, is subsidiary to kaima\ and as such the 
Srutis declanng fruit in icspcct of Atman-knowledge 
must be regarded as eulogies The knowledge of Atman 
as different from the body is a prerequisite for under- 
taking Vedic karma, though not necessary m ordinary 
parlance The performance of karma even by the 'knowers 5 
is seen from the Sruti which also says that what is 
performed with knowledge is more powerful and that 
knowledge and karma together yield the fruit. The Sruti 
also says that it is only he who knows the meaning of the 
entire Veda that is eligible for performing karma It is 
ordained as well that karma must be performed as long as 

one lives. Thus the knowledge of Atman is for the sake 
of karma. 

The Vedantm's reply is — knowledge is verily the sole 
means for liberation which is sung by ^ruti as the fruit of 
Knowledge. Atman is not subsidiary to karma because 
Atman is taught in Sruti as devoid of the transmigratory 
nature. On the other hand, Atman is taught as identical 
with Brahman. Sruti also proclaims the abandonment of 
karma by the enlightened That karma performed with 
knowledge is more powerful has been said m Sruti only in 
respect of the Udgithopasana. It is only he who is equipped 
with the knowledge necessary for karma that is eligible 
for karma and not the one who knows Atman as taught m 
the Upanisad, because this knowledge would destroy 
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karma, its means and its fruit in entirety. The reference 
to the performance of karma by the enlightened is only by 
way of eulogy ; Knowledge of the Supreme, the Vidya, 
is directed to be imparted to the ascetics who have 
relinquished karma. Hence Knowledge stands inde- 
pendently by Itself. 

6.9.1 Brahman-knowledge not subsidiary to injunction ; opposite 
characteristics of karma and jnana 

Here is raised the objection — 

(Su Bh 1-1-4-4) 

Though Brahman is known from Sastra alone, still 
the Sastras present Brahman by making known Its 
characteristics for purposes of contemplation, enquiry or 
meditation as ordained — 3TTcJ?T 3T^ (Verily Self, My 
dear, is to be seen), ds^geq: *r Rfa*i|Rld^: (Self is to be 
sought for, is to be enquired into), ajR^tftqRftcT (Con- 
template as Self alone), 5T$%c[ srffa *^fcf (He who medi- 
tates on Brahman becomes Brahman Itself) — m the same 
way as the sacrificial post and the ahavamya-fire etc , that 
are supermundane are also intimated by Sastra as subsidiary 
to injunction This is because the purport of the Sastra 
is in the performance of action or abstinence from it. 

In answer, the Sutrabhasya gives a large number of 

points of vital importance which bring out vividly the 

opposite characteristics, vailaksanja, of karma and jnana, in 

respect of their fruits, nature, pramana and the competency 

of the person for each. The topic is discussed also in the 
36 
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Varlikas, the Naiskawiyasiddhj , the Sanksepasariraka, the 
Svaiajyastddhi etc. While the fruit of the knowledge of 
karma is prosperity, 3l*^W ^ferH^ 3 which demands the 
performance of karma as ordained— fl^yHrWi—that of the 
Vidya is liberation without any intervening activity — 
ft:$fWfi3>3 ^RtfHa ^ ^cP^T^TWl . The karmaphala is 
something secured afresh, sjqTcTSfrffr, while the Vidyaphala is 
regaining what has all along been onc*s own — 271rfJfl%. 
Thus the karmaphala is what is yet to come into CMStcncc, 
bhavya, as a result of effoit, sadhya, but liberation that is 
Brahman Itself is ever-existent, and not what is yet to be 
accomplished — 

The karmaphala is evanescent as declared by the Veda 
itself — 

fSflfS;: l (Su. BhS.1-1-1-1) 

While liberation is enduring as universally accepted, 
fim% J?Yst: ^f^ejEm^n^crJiTqt, karmaphala is produced by the 
intervening adrsta ; liberation is not what is to be produced 
and there is no question of adrsta intervening. Thus karma- 
phala is what is attained later while Vidyaphala is coeval 
with the Vidya — 

(Su. Bha 3-4-1-15) 
The Sruti declares that liberation follows immediately on 
the dawn of Brahmavidya and piecludes the possibility of 
an intervening action as in * standing he sings 5 — 
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NO 

Also, that karma, according to its gradations of merit and 
demerit, yields fruits like gradations of happiness and 
misery, preceded by embodied existence only m the realm 
of Avidya, which are non-eternal and are of the nature of 
transmigration, is well known from Sruti, Smrti and 
reasoning — 

But the removal of obstacles to liberation is the only 
unfailing fruit of the Vidya as shown by Srutis like e Thou 
indeed art our father, Thou who carries us from Avidya 
to the other shore ' — 

Again, knya that is prescribed may be performed 
by body, speech or mind — kayika, vacika or manasika. 
Upasana or meditation is a mental activity — manasiknja. 
Jnana, though involving a mental mode, is fundamentally 
different. Upasana is codanajanya, purusatanira but vastttsvaru- 
panirapeksa. But j nana zs pramanajany a, not purusatanira but 
vastusvarupapeksa. That is to say, knya is what is prescribed 
by an injunction without regard to the nature of the thing 
as in — gsqt ^mfe, %TT afcrerfr : (O Gautama 1 
a man is surely fire, O Gautama * a woman is sureh 
fire). This arises from injunction alone, also it is 
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dependent on man i.e., his will — he might do it, 
do it or do it otherwise — 

Again, though man, woman etc , arc not file, it 
enjoined that each of them be looked upon as file, 3 
jnana is otherwise, like the notion of fire with respect 
the familiar fire It is not generated by injunction ) 
by pratyaksapramana. The will of the pcison is of no av 
here, he cannot will to cognise it, not cognise it 
cognise it otherwise ; also it reveals the object as it is 
^qpj^gf^PFL It must be understood that it is so in rcsp 
of objects made known by any pramana 

6.9.2 The four results of Karma — Origination, Modificati< 
Attainment and Purification ; Liberation None of these 

Again, injunction is possible only with regard 
action Action may lead to one of the four results 
origination, modification, attainment and purificatio 
Liberation which is the fruit of Knowledge is none of the? 
If it be a product of origination or modification, it woul 
of necessity, be evanescent. It is beginninglcss and n 
what is made. It is not the result of modification as it 
not a finite entity, and is unchangeable. As one's o\ 
Self or as Brahman that is Omnipresent like the cthc 
It is ever attained by all. Nor is liberation what is achievi 
through purification because the final release is of tl 
nature of Brahman on which no excellence can be effect* 
and which is Eternally Pure. Nor can it be said th 
Self is the sphere of action which cleanses it by removii 
the obscuration and manifests It like the mirror cleans* 
by an act of rubbing, for It will then be subject 



565 



6.9 



impermanencc as no action can take place without 
bringing about some change in its locus — 

It is in view of this that the Sutrabhasya (1-1-4-4) has 
said — 

TO 3<qral cist H\m ^lf%^ ^Tft^ 3T sfiTfo^jJfl 
. . . ST ^pq-^fTlfq 3iT*rf%T 3 ^TcTO^qS ^Rl^l^ I ^q- 

toot:, arGfsrerwr | srrfq stefiraf ^aj:, s^wra^ 1 

Say the Naiskarmyasiddhi (1-53) — 
and the Sambandhavartika (236) 

OTftufe: fen 

The Sanfoepasari raka (1-314) also says 

[Origination, attainment, purification and modification are 
the fruits of karma uc , injunction , liberation is different from 
these, therefore karma is not the means of liberation and 
injunction here is futile. Liberation is not effected either by 
the performance of rituals or achieved afresh hyjnana or by the 
combination of the two ] 
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The SuUabkasya (1-1-4-4) emphatically gives the verdict 
in this respect — 

[Besides, apart from these, nobody can show any other 
doorway through which action can be associated with liberation. 
Therefore, apart from the only means viz , jfnana, it is impossible 
that liberation should stand in relation to even the slightest 
trace of any action ] 

6.9.3 Injunction ineffective in respect of Knowledge ; Semblance 
of Injunction — Its purpose 

This being the case, the knowledge of Brahman-Atman 
exactly as It is, is not dependent on injunction. Like 
the sharpness of a razor etc., striking against a stone etc., 
the verbs m the imperative mood etc., though used in the 
Sruti in connection with this Knowledge, become ineffect- 
ive inasmuch as they refer to something which cannot 
be enjoined, as it relates to Brahman-Atman which docs 
not lend itself to rejection or acceptance The semblance 
of injunction is meant for weaning the one hankering after 
the supreme goal back from objects towards which one 
inclines naturally and for diverting the stream of thoughts 
towards the inner Self. In ordinary parlance also, when 
such directive sentences as c look at this ' lend an ear 
to that s etc., are uttered, all that is meant is, c be attentive 
to this but not i acquire this knowledge directly \ All 
that can be done is to draw one's attention to the 
object of knowledge; when this is done the knowledge 
arises by itself m conformity with the object and the means 
of knowledge It can neither be produced by a hundred 
injunctions nor debarred by a hundred prohibitions — 
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' SHOT STT 3^ ^gsq: ^cfsq: > ^T^tft ftfir^lTtft «p5Rlft ? 

4 aHc*TT3l 8$ ^gsq: » ^U^ft | (Su Bha. 1-1-4-4). 

s^q^ q- ^ nfifosrasnfq ^fqg I (Su. Bha. 3-2-5-21). 

6 9 4 Sastra neither directs nor hinders ; As Pramana it just 
repeals 

9 

It is thus clear that Sruti passages do exist which 
speak of mere entities as such, without any relation to 
injunctions and prohibitions and factors connected with 
them as subsidiaries, for, the All-pervasne Brahman- 
Atman presented by the Upanisads alone is not subsidiary 
to anything else. It cannot be said that if they were not to 
form part of injunctions and prohibitions and if they be 
mere statements of facts, since there will then be nothing 
either to be rejected or accepted, the Upanisadic sentences 
would be futile, as in the statement c the earth has seven 
islands 5 . Even m the case of a mere statement of fact 
like 'this is a rope and not a snake 3 etc., purposefulncss 
is seen through the removal of fear caused by delusion. 
Similarly here also, Upanisadic sentences which, by virtue 
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of their statement of the fact that Self is not subject to 
transmigration, remove the illusion of the transmigratory 
nature of Self, are purposeful — 

(Su. Bha. 1-1-4-4) 

It follows that Sastra — Sruti, Smrti etc., — is not merely 
that which ordains or prohibits performance of action as 
expressed in — 

But the characteristic of Sastra is that it reveals what is 
good as leading to the Supreme — iimtk ftcPTRRl^. 

The test of the validity or otherwise of a passage is 
not whether it is a statement pertaining to an existing 
entity, siddhavastu, or an action, but its capacity to generate 
certain and fruitful knowledge Since certain and fruitful 
knowledge is generated by passages setting forth the nature 
of Self, how can they lose their validity ? So says the 
Brhadaranyakopamsadbhasya (1-4-7) — 



569 



6.9 



The Vivamnaprameyasangraha (1-1-4-4-1) says — 

srft «pTs«mra: qR%^ i <^r ^ g% fewraw tot: mat 

fo#fTO qfifft ^ fit^fR SRim ^TORT 

[It should not be doubted as to how the Vedanta can be 
a pramana in respect of Brahman which is not an end that is 
sought after, since the knowledge of Brahman neither enjoins 
nor prohibits action, by which what is desired is attained or 
what is not desirable is got rid of. In the world, attainment of 
what is desired and getting rid of what is not desired is directly 
prayed for and not the performance of action or abstinence from 
it, as both involve strenuous exertion Where the desired end 
is not realised without effort as in the reaching of a village etc., 
that is not reached or in getting rid of a disease that is to be 
cured etc., exertion is no doubt put up with. But where a 
person wishes to secure again the necklace which he is already 
in possession of, but has forgotten, or where one wishes to get 
rid of the snake which is not at all there but erroneously seen in 
a rope, there, since the desired end is achieved by the right 
knowledge alone, for what reason should he put up with exertion? 
Indeed there is no need for any exertion here On the other 
hand, when enlightenment dawns, all exertion is got rid of. 
This being the case, where is the suspicion that the Vedantas will 
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end up m futility, while they generate the knowledge which 
causes the attainment of the ever-attained Brahman and resolu- 
tion of the evei -averted transmigration ? Thus none can refute 
the validity of the Vedantas in respect of Brahman-knowledge.] 

Says the Brhadaranyakopanisadbhasya (2-1-20) — 

[Also the diversity of people's desire, attachments etc , is 
another reason People have innumerable desires and various 
defects such as attachment Therefore, the Sastra is powerless to 
hold back such who are lured by the attachment etc., to external 
objects , nor can it persuade those that are naturally averse to 
external objects to go after them But the Sastra does this much 
that it points out what leads to good and what to evil, thereby 
indicating the particular relations that subsist between the ends 
and means, just as a lamp, for instance, helps to reveal forms in 
the dark , and it neither hinders nor directs a person by force as 
if he were a slave.] 

Says the Vivaranaprameyasahgi aha (1-1-4-4-1) — 

[Therefore, like perception, verbal testimony is also a means 
of valid knowledge inasmuch as it makes known, without room 
for any doubt, something that is not already known and is 
uncontradicted This applies equally to sentences which ordain 
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action as also those which make known Brahman This being 
the case, the frantic display exhibited with considerable effort 
by the opponent for establishing injunction as the purport of the 
Vedanta, with the intention of disproving its validity, is totally 
irrelevant. Thus is established the validity of the Vedanta in 
producing Brahman-knowledge ] 

The purposefulness of the Upanisadic statements 
which generate the knowledge of Brahman-Atman is 
driven home emphatically by the Sutrabhasya (1-1-4-4) — 

[He who has realised his identity with Brahman is no longer 
involved in the world as before , per contra, he who is involved 
in the world as before has not realised the identity This stand 
is unassailable ] 

6.9.5 Fruit of Brahmavidya — Getting established in Brahman ; 
cessation of action 

The fruit of Brahmavidya the Supreme knowledge, is 
getting established in Brahman in which any type of 
action whatever is conspicuous by its absence This Svarupa 
is as pointed out by the Sruti — ^ B^H^HMT^l cTc^ % 

Says the Gita (III- 17, 18)— 

[For him, who verily rejoices m Self alone, who is content 
with Self and quite happy m Self alone, there is nothing by way 
of duty. 
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For him, there is here nothing to be gained by performance 
of any action or abstinence from it. Nor is there, in all beings, 
any he should resort to for any gain ] 

Says the Bhasya on Br U (1-3-1) after a detailed 
discussion — 

^sTfe^T^i^cri^^^^Tftur- whg^sfe I . . 

[Just as the tendency to eat forbidden food like kalanja etc , 
is due to a false knowledge and productive of harm, so is the 
tendency to do acts enjoined by Sastra Therefore for one 
who has true knowledge of the Supreme Self, the tendency to do 
these acts enjoined by the Sastra, being equally due to a false 
knowledge and productive of harm, will rightly naturally cease 
when that false knowledge has been dispelled by the knowledge 
of the Supreme Self Similarly the obligatory rites performed 
by one who has the defects of ignorance etc , and who, out of 
natural promptings,, seeks to attain good and avoid evil, are 
intended for that purpose alone, for they are enjoined on him. 
On one who knows the true nature of the Supreme Self, no work 
is found to be enjoined except what leads to the cessation of 
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activities. Self-knowledge is inculcated through the obliteration 
of the very cause of rites viz., the consciousness of all its means 
such as the gods. One, whose consciousness of action, its causal 
factors etc , has been obliterated, cannot presumably have the 
tendency to perform rites, for this presupposes a knowledge of 
specific actions, their means etc One who entertains the 
knowledge that he is Brahman without the limitation of space, 
time etc , devoid of grossness, duality etc , has certainly no 
room for the performance of rites Therefore the Vedic dictum 
inculcating the true nature of the Supreme Self, by way of 
removing the erroneous notions about Its being gross, dual and 
so on, automatically assumes the character of prohibition of all 
action, for both imply a cessation of the tendency to action.] 

If there be the operation of causal factors such as the 
agent etc , verily the pure Reality is not seen ; and if the 
pure Reality is attained, there would be no operation of 
causal factors. Says the Sambandhavaitika (166, 167) — ■ 

6.10.1 Jnananishtha — Devotion to Knowledge 

It thus follows that to one who is devoted to the 
pursuit of knowledge, the observance of rituals is of no 
use since the observance of rituals and the devotion to 
knowledge cannot co-exist. There is considerable 
incompatibility between knowledge and rituals inasmuch 
as their natures are entirely antithetical. It is only he 
who regards himself as the agent of action that can 
perform the rituals ; but the nature of knowledge is 
altogether different and it dispels all such ideas. All the 
wrong ideas beginning with the identification of Self with 
the physical body etc., are eradicated by knowledge, 
while they are reinforced by action. Ignorance of Atman 
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is at the root of action, but the knowledge of Atman 
destroys both How is it possible for one to perform the 
prescribed rituals while engaged in the pursuit of knowl- 
edge inasmuch as they are incompatible ! It is as much 
impossible as the co-existence of light and darkness. One 
cannot keep one's eyes open and closed at the same time. 
It is equally impossible to combine knowledge and rituals. 
Can one who is looking westward look eastward 0 How 
is one whose mind is directed towards the innermost 
Atman fit to take part m external activities? So says 
Sri Acaryapada m the Sarvavedantasiddhantasarasangraha 
(857 to 862) — 

sreroOTf^ras? fa: ^N?n I) 

Also in respect of this jnananistha, devotion to knowledge, 
Sri Acaryapada says in the Gitabhasya (XVIII-55) — 

«t % *$B%k f§rift«it: mft^sr asflrags fanftspn 
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[He who wishes to reach the eastern ocean should not 
indeed travel m the opposite direction ie,by the same road as 
the one chosen by the person who wishes to go to the western 
ocean. And the devotion to knowledge consists in an intent 
effort towards maintaining a continuous stream of the conscious- 
ness of the Inner self. There would be contradiction if it were 
to be conjoined with ritual which is like going towards the 
western ocean. It is a firm conviction of experts in the 
pramanaiasira that the difference between the two is as wide as 
that between a mountain and a mustard seed Hence the conclu- 
sion that the devotion to knowledge is to be adhered to only by 
renouncing all action ] 

6*10.2 Sadhanas like Sama, Dama, Samnyasa etc., stem from 

Svarupa 

The Mandukyakanka (4-86) points out that to those 
who abide in Brahman-Atman, humility is natural. The 
tranquillity of mind is also declared to be spontaneous. 
They are said to have attained the state of sense-control 
which is quite natural to them and not attained through 
effort. He who thus realises Brahman which is all peace 
and tranquillity, himself becomes peaceful and tranquil, 
the very Brahman Itself — 

The sadhanas for the realisation of Brahman-Atman like 
sama, dama etc., are thus seen to stem from the very 
nature of Brahman-Atman Itself ; so is samnyasa, which, 
as the Sruti says, is the very Svarupa of Brahman. It is 
also pointed out that samnyasa excels all else — 
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wmm ^mt^ whrasra 1 ' ? *ng sfer %m tot ft 

^°TI^ I (Sahkaranandtya on the Gf/a V-2) 

The characteristics of one who is established in Brahman 
are the very means for attaining that state as is made 
clear in the Gitabhasya (11-55) — 

This principle may be borne in mind in connection with 
the sadhanas for jnana as given in the Glia (XIII- 7 to 11) 
and the dmnc endowments, the daivi sampat , leading to 
liberation as in the Gita (XVI) and elsewhere as well. 

6.10 3 Adhikaris for Karma and Jnana — Difference reiterated 

The vast difference in competency between the one 
fit for kaima and the one fit for jnana is pointed out by 
the Svarajyasiddhi (1-10) — 

[A person who thinks 'I desire to secure the fruit of karma, 
I have the material wealth and the knowledge required for 
karma, I am diligent and twice-born' is said to be competent to 
perform karma, while the one, who is tranquil, has control over 
the senses, has renounced the worldly life and is totally intrusive, 
is competent to tread the path of Brahmavidya. Such being the 
difference, to say that both karma and jnana together lead to 
salvation is, alas, like prescribing the drinking of both water 
and fire, for one who wishes to quench his thirst.] 
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An important difference in the equipment between 
the two adhikarts is seen to be this — The adhikan for 
karma is one who proceeds as per the dictates of his 
wishes, who has the consciousness of the form ' I am the 
doer 5 , 'I am brahmana* etc., and proceeds to achieve 
his desires here and hereafter, by performing karma as per 
the Sastraic injunctions. He uses what he considers as 
the existing material known through the external pramanas 

to achieve something anew. It is clear that m this case 
though he may be aware of the distinction between the 

gross body and what he considers as himself, he is not 
aware of the distinction between the antahkarana and his 
real Self. On the other hand, the seeker who undertakes 
enquiry, sets aside his likes and dislikes and is aware 
that brahmanahood, doership etc., are the result of super- 
imposition Whatever he does therefore is only to remove 
the impediments in the way of realising his ever existing 
pure Svarupa bereft of antahkarana etc. Moreover the 
Sruti etc , [lihga, vakya, prakarana, sthana, samakhya) are 
not the only pramana in the enquiry into Brahman, as 
they are m the enquiry into religious duty ; but here the 
Sruti etc , the experience of the enlightened, as also 
manana and nididhyasana as aided by reasoning, are pramana 
since the knowledge of Brahman culminates in experience 
and it relates to an existing entity, unlike what is to be 
accomplished by the performance of religious duty when 
it fructifies some time in future. So says the Sutiabhasya 
(1-1-2-2)— 

37 



6.10 



578 



From all this it is clear that karma and jnana are 
poles apart in respect of fruit, means, nature, adhikarl and 
pramana Nowhere is to be found any pramana to show 
that karma such as rites, gifts etc., by itself leads directly 
to salvation — 

(Sahksepasa n raka — 4-5 0 ) 
Also there is no question of their combining together to 

lead to salvation, nor is jriana in need of karma in yielding 

its fruit. So says the Sutrabhasya — 

on the Sutra (3-4-5-25) 3?cT QcT ^J^^^JR^J, On the other 
hand, one must be endowed with self-control, calmness 
and the like, since these are enjoined as subsidiaries of 
knowledge; and hence have to be practised perforce. 
So says the Sutra (3-4-6-27) — 

Thejeference in the Sutra is to the Sruti (Br U 4-4-23) — 

cfwr^rfr weft ccper ^^^feferg flfnfcm imv^sm* 

[Therefore he who knows it as such becomes self-controlled, 
calm, withdrawn into himself, enduring and of concentrated 
mind, and sees Self in himself] 
The Bhas ya on the above Sutra says — 

^rftf^fcr ftsne^m^ asrosnft fir^wmfrife smT^ft i 

[Such means as self-control etc., which are connected by 
the clause 'He who knows it as such*, are proximate to 
knowledge ] 

6.10.4 AH human and celestial beings eligible for Jnana 

It is seen also in the Sutras cfe^fq SRXTW: 6^r^l 
(26) and g anOTqoftsfisJ f| \ (33) m the Devatadhikarana 
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and the Bhasya thereon, that divine beings are also 
qualified for knowledge which alone leads to liberation, 
for this is possible though they have no competence for 
religious rites — 

(Sahksepasariraka — 4-49 ) 

The Sutrahhasya (1-3-9-38) points out that none can 
dispute the dawn of knowledge and the inevitable result 
of the good tendencies acquired m the past, m the case 
of Brahma jnams like Vidura, Dharmavyadha etc. , though 
they are not the twice-born The competency for all the 
four varnas in respect of hearing through puranas and 
itihasas as mentioned m the Smrti is recalled by the 
Bhasya — 

Again the instances of the Brahmajnanis like Raikva, 
Vacaknavi Gargi etc., as cited m the Sruti are pointed 
out by the Bhasya on the Sutra (3-4-9-36) — 

[As a matter of fact, a person not belonging to any order is 
also entitled to Brahmavidya, as such cases are met with in the 
Upanisads.] 

Also samnyasa is ordained by the Sruti as an aid to secure 
Brahmavidya , as shown m the Paramarsadhikarana (3-4-2), 
the Bhasya on which quotes the Sruti (Jabalopanisad-5) 

* 
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[Then the monk who adopts a different coloured robe, 
shaves his head and desists from accepting wealth etc., becomes 
pure and free from enmity and resorts to begging, becomes 
fit to attain Brahmanhood ] 

Siuti emphasises that immortality is secured not by 
karma, not by progeny, not by wealth but only by the 
renunciation of all these — 

All this leads to the conclusion that karma cannot be 
associated with inana in any mannci On the other hand, 
as Sri Bhagavan sa\s [Gita IV-37) — 

jiiamz totally destroys all karma, competency, fruits, etc., 
along with its loot Avidya. This is the import of the 
Sutra (3-4-1-16) ?qrft ^. 

6.11.1 Karma prelude to .Tnnnn 

Here the question natuially arises as to whether there 
is no need at all for km ma. Is it to be shunned totally? 
Not so. It depends on the competency of the seeker. He 
who is in the throes of karma cannot be asked to shake 
it off all at once. However, the scckci after liberation 
should sciupulously a\oid all karma that is piohibitcd or 
motivated by desire He should perform the obligatory 
and the occasional rites which would result in the 
purification of the mind by cleansing it of sin due to rajas 
and tamas. Says the Mahabharata — 
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in accordance with the Sruti — 

w qm^fir i (Ma. m. u.) 

This results m the inclination towards the self — piatyak- 
pravanata. Since such is the greatness of the performance 
of obligatory actions, aspirants after liberation, seeking 
the knowledge of Self, must always perform for purposes 
of self-purification, actions obligatory, every day and on 
specified occasions. So says the Naiskarmyasiddhi and 
quotes the words of the Omniscient Lord (Gita IV-3) as 
authority — 

feqr %ftf%^ mfi ^TwSgOT II (1-50) 

sftroesr erc?Nr 5W ^ ^ft: II (1-5 1) 

For the one, who has given up the fruits of karma and 
wishes to ascend to yoga, karma is said to be the means. 
But when he has ascended to yoga, renunciation of karma 
is said to be the means. A person is said to have ascended 
to yoga, when he is not attached to sense-objects and 
actions including even the obligatory, and renounces all 
thoughts giving rise to desire for objects here and 
hereafter. So says the Gita (VI-4) — 

to ft * i 

This shows that prior to renunciation of all karma, for 
securing jnanamstha i.e., devoted abidance in knowledge, 
the capacity for it, jnananisthayogyata, must be secured 
which can be only by the performance of karma. 
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6.11.2 Svadharma 

^cf . aifrPfcTRT ^ clef ^ | 

(G£*5 XVIII-45, 46) 

The Bhasya thereon says — 

«r i w afiE » WKror ftft «m fcr jrefor fipsft n«B3 I 

«jyii*ri snftrai wra^i q$srfo mffe sm^em s^rm^, ^pfon" 

^NcTI^OTT fe^fe TW^t *3 B *r: I 

Devoted, each to his own duty as ordained, according 
to his natural qualification, he secures the competency for 
devoted abidance in knowledge, which consists in the 
body and sense becoming qualified for the devotion to 
knowledge, after all their impurities have been washed 
away by the performance of one's own duty. 

This competency is secured not by mere performance 
of one's own duty, but by worshipping, through the 
performance of his duty as ordained, the indwelling 
Lord from whom issues forth all activity of the creatures. 

The import of the teaching pertaining to the 
discipline of karmayoga along with jnanayoga mercifully 
taught in great detail m the Gita from the start of the 
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Upadesa till the end is this — that the seeker, depending on 
his natural endowments, birth, order in life etc., should 
do what is appropriate for him, his svadharma. This, 
however, is not what he thinks he is fit for as being able 
to accomplish dexterously, as matters like dharma and 
adharma etc., are involved, which are beyond the pale of his 
vision The Sastra, whose concern is these topics, ordains 
his dharma } as the Sutrabhasya (3-4-10-40) points out — 

That svadharma alone is to be performed is emphasized 
by such statements as 'Better is one's own duty though it 
falls short of perfection* and f Better die doing one's 
own duty ' etc, — 

STCl^ W?f &S°I:, ®m ftw «W: (GitS 111-35) 

6 11.3 Desire for Realisation 

The grutis say— STRSURT: f&T (Mu. U. 1-2-12) 

(Ch. U. 8-1-6) cTCfcT safommf^ (Cft. U. 7-1-3) 

[The Eternal is not produced by karma. Just as in the 
world, the enjoyable things earned through work get exhausted, 
so also the enjoyable things in the other world that are earned 
through merit. The knowcr of Atman crosses the ocean of 
sorrow.] 

5§ *TsrfS 1 5TF*n <F*n fasjcjS^R | (Purusasukta) 

[I have realised this Great Being who is effulgent like the 
Sun, beyond all darkness One who knows Him thus, becomes 
immortal here. No other means is in evidence, for liberation.] 
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fefcaft «fP$: 3^: ^R: I 

eWTOl W: BWTWer: qr: || (M/. U 2-1-2) 

[He is bright, formless, all-pervading, existing without and 
within, unborn, without firatja, without mind, pure and beyond 
avyakfla which is beyond all.] 

fJ am Brahman] [Br. U, 1-4-10). 

In like manner the Gha teaches the ephemeral nature 
of harmaphala, the splendour of Atman, the importance of 
jnana for liberation, the imperative need Jor getting rid of 
desires etc. So do other texts following the Srutis and the 
Smrtis. The seeker, on hearing these, is attracted by them. 
This generates in him the desire for realisation of Atman 
and disgust for all else which arc evanescent. But his 
mind being tuned to karma all along, he cannot be made to 
take up the necessary discipline for jnananistha all at once. 
He must secure the competency for it i.e., the samatihya, 
ability, in addition to arthilva which is the desire to know. 
Though the seeker gives up prohibited action leading to 
evil consequences as also action motivated by desire, he 
clings to the obligatory duties, though not for the fruits 
thereof as mentioned in the Sruti — 

mm fttfriteR} ftw . . - (fir. u t J-5-16) 

[The world of manes is secured by Karma and the world of 
gods, by meditation...] 

but for fear of fall in case they arc not done. 

6.11,4 Relish for Atmajnana 

He is first of all asked to undertake the very karmas 
for purposes of making the desire for knowledge effective 
by producing in him the f r//«' i.e., the relish for 
Atmajnana, The relish differs from the desire as seen from 
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the example of a man who desires to drink milk but does not 
have the relish for it because of bad hver It is this relish 
that is secured by the performance of the prescribed karma, 
and referred to by the word 'vividtsanti* in the Sruti (Br. U. 
4-4-22), that vitalises the desire for knowledge — 

So says the Vartikasaia [Sam. pr. 32, 33) — 

^>^%T^ *f%ffWSTO5T til 

The necessity for karma as a prelude to jnana in 
the aforesaid manner has been discussed in the Suit a 

(3-4-6-2) — Wfasn" ^ smfcgifr*^ I 

[All religious actions are necessary as well, on the authority 
of the 3ruti prescribing sacrifices etc. This is like the horse ] 

That no extra karma need be performed on this 
account apart from what has been enjoined has been 
brought out m the Asramakarmadhikarana (3-4-8) of the 
Brahmasutras . This purpose is seived m the case of those 
who cannot be placed m any order in life, like a widower 
etc., by their performing such virtuous acts (dhaima) zsjapa, 
fasting, worship etc., which can be resorted to by men in 
general, as there would not be any clash whatsoever. Since 
the fruit of jnana is one of direct experience, the mere 
absence of any prohibition is enough to qualify such an 
aspirant to undertake hearing etc. This is pointed out by 
the Sutra (3-4-9-38) — ft?fa[f3Jlf«rl [And in their case there 
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can be the favour of special factors like japa] and the 
Bhasya thereon — 

6 11.5 Purification of mind by prescribed Karma 

Heie it may be noted that the performance of the 
prescribed karmas results, however, in the purification of 
the mind ; but the performance of these very karmas in a 
spirit of dedication to the indwelling Lord would result 
in generating the relish for jnana As described by 
Bhagavan Sri Krsna in the Gita (IX-27, 28), whatever 
one does, whatever one eats, whatever one sacrifices, 
whatever one gives and whatever austerity one engages 
m, must be done as an offering to Him, as a lesult of 
which one will be liberated fiom the effects, good and bad, 
of actions So says the Vaittkasara (Sam. pr. 26 to 30) — 

TOtfif qefi$ 5fc5ER^R^g^ ii 

isrctfi q^dfq ^Tfe ^ i 
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Performance of karma m this manner without being 
in the least concerned with the fruits thereof in the spirit 
oftheGfrfl (11-47)— 

with the sense of dedication and worship, is the process 
of the natural sublimation of all karma and its cause, the 
desire as well. 

The Brhadaranyakabhasya (4-4-22) raises the question 
as to how one can seek to know Self through karma, like 
the daily reciting of the Vedas, since karma does not 
reveal Self as the Upanisads do. The objection is met 
by pointing out that karma is a means to purification. It 
is only when kaima has purified one, that he, with his 
mind pure, can easily know Self that is revealed by the 
Upanisads. As the Mundakopanisad says, 'But his mind 
being purified, he sees through meditation, that Self which 
has no parts'. The Smrti also says — C A man attains 
knowledge only when his evil work has been destroyed' 
etc. — 

3F*nwT5T $rareraf% ) ^ta: i 

The Sutrabhasya (3-4-6-26) also points out that there 
are Smrtis like — 

qftft Eftffa: q^R 51^ H^cf II 
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[Performance of the prescribed karma results in the scorching - 
away of the sins, the supreme goal here being Knowledge. When 
sins are scorched by duties, knowledge begins to emerge ] 

This Bhasya also cites the Sruti (Gh. U. 8-5-1) — 

[Now again what is called sacrifice is really brahmacarya.] 

And again under the Sutra — sr^fiWr ^ ^fafcr | (3-4- 
8-35) the Bhasya says — 

[Srutis like ' That Self does not perish, which one attains 
by brahmacarya 3 show that one who is equipped with practices 
like brahmacarya, is not overpowered by torments like passion,] 

The commentaries make clear that the removal of 
torments like attachments, hatred etc , results in making 
the mind sufficiently tenuous — cF^ot — so as to remove 
the obstacles for Atmajndna and receive the teaching with 
devotion and faith. The Brhadatanyakabhasya mentioned 
above cites the G\ ta — 

cTTsbr qT^RTfr ^Ifwrcui (XVIII-5) 

qftsfifo *Tfft£t q^ficlTOireT. II (IV-30) 

[Worship, gift and austerity are purifiers of those who have 
no desire for fruits. 

All these are knowers of sacrifice whose sins are destroyed 
by sacrifice.] 

6.11.6 Ekagrata by Upasana 

Again whatever meditation is taught in the jnanakanda 
of the Sruti is also for making one fit for the knowledge 
of Self, by producing in him the capacity for one-pointed 
attention or by enabling him to attain the abode of 
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Brahma where enquiry can be undertaken. Thus all such 
meditations culminate m jnana alone. Says the Vartikasara 
(Sam. pr. 19, 20) — 

In summary, the situation is this : First of all, it must 
be noted that instinctively everyone aspires always to 
secure unlimited happiness unconditioned by space and 
time and marked by the total absence of misery — 

This is never denied. So says the Sambandhavartika — 

e^rem3f%^$mf^s^i^ ii (290) 

But there is the counter-tendency to seek this happiness 
not in Self where it abides, but elsewhere outside It is 
this wrong tendency which makes one take to all kinds of 
activity, even in the case of those who know with 
certainty that jnana alone is the cause of securing the 
Bliss marked by the total absence of misery, for, the relish 
for jnana is not there — 

Unites" *fRT?i^ ^n^aiq<ro ^ I 

NO 

(Vartikasara 4-4-415) 

This latter tendency is to be overcome To achieve 
this end, the 3astra proceeds to direct the attention of the 
mind on which one is necessarily working always whenever 
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he takes to any activity whatsoever. When an action is 
undertaken the mind stretches (with the aid of the organs, 
body etc ) from the doer through its modification viz., 
desire, to the fruit. This takes place spontaneously as it 
were and it looks as though it is hard to overcome it. 
The Sastra expounded in detail in the Gita in the manner 
outlined, comes out with a remedy. Far from suggesting 
that action be given up at once, it advocates the practice 
of non-attachment and worship. The fruit is to be 
dedicated to Is'vara, the Inner Controller and one is not 
to be attached to it. At the other end, instead of the 
do er undertaking the action on his own as prompted by 
desire, he is to regard himself as the servant of Is'vara 
and do it m the spirit of cPEWq*^ i- e 3 d° only what is 
enjoined He does it only for the sake of Is'vara, effacing 
his so-called individuality. The doership and the enjoyer- 
ship aspects in him are only apparent, with Is'vara 
occupying his place This spirit of yoga as given 
expression to in the line — 

fe^fe^: tfjft *jJ3T S*K5T ^sfr H (Gita 11-48) 

[Being cquanimous in success and failure, evenness, is 
called yoga.] 

is to be cultivated as against the desire. Though not 
recognised as such, this evenness, samatva, in the disposi- 
tion of the mind, stems from the changeless Witness-self 
which in essence, is Brahman Itself— 

forfa ft *m m\ . . . (Gita v-19) 

[Brahman is indeed faultless and even ] 

Thus the mental mode is made to start, as it were, 
from Isvara, abide m Him and culminate in Him. When 
this gains sufficient strength, it would be able to lean 
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directly on the Svarupa. Thus the thief of the mind which 
was dislodging him from his Svarupa and tempting him 
outwards is made to become his friend aiding him in the 
sadhana as the Pancadasi (VII— 148) says for example — 

It is this transmuting power of skill of human thought — 
this power to transform an instrument of bondage into a 
step, which, when followed by further and higher steps, 
is to lead on to the final release from the bondage of 
transmigratory existence — that is referred to in the Gita 

(11-50) m the words— ^H": 3Vtel3>^ | 
The Bhasya on it says — 

tffqci%cr^3?r f si^re: I fife ^\m\ 

[That is power in yoga which consists in imperturbable 
evenness of mmd m success and in failure on the part of him 
who is engaged m doing his own prescribed duties while his 
mind is fixed on Isvara That is power m yoga, because, karma 
which is, by its very nature, of a binding tendency, loses its 
nature by the evenness of his mmd ] 

As regards meditation, it is needless to point out that 
it helps to strengthen the abidance m Isvara, with the 
spirit of ttfrt^ i.e., c He is mine alone'. 

6.11.7 Means for Liberation — Karma, external ; Samnyasa, 
internal 

Thus, as the Vartikasara (4-4) says — * 
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[Karmas are external means and samnyasa is the internal 
means for liberation Calmness, self-control etc , are the more 
proximate ones. This is the order of proximity ] 
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fqg^ rj^ftsfq a*rsR^qsrr JpT: II (432 to 434) 

[When the impediments in the way of relish for jfiana are 
destroyed by karmas, be he a householder or a samnyasi, he 
realises the Supreme Self by means of Sastra , otherwise Janaka, 
Usasta, Gargi etc , could not have secured enlightenment But 
it is easier for the samnyasi because of the absence of the 
multitude of diversions If, in spite of the diversions due to 
karma, one faces them and attains jiiananistha, he attains 
liberation even if he be a householder, otherwise he will 
renounce karma and take to samnyasa.~\ 

Says the Vaitikasaia [Sam pr. 35 to 38) — 



[Karmas being unopposed to ignorance aid liberation, not 
directly as the knowledge of Atman does, but through the 
generation of the relish for jnana 
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The destruction of Avidya desiderates nothing other than 
j nana. The dawn of jnana desiderates nothing other than 
iama etc., which m turn desiderate none other than the purity of 
the mind , and this m turn desiderates only the enjoined karmas 
etc. Karma necessarily leads sequentially to jftana Thus karma 
is the means to the end viz , the knowledge of Brahman- Atman. 

Says the Sanksepasam aka (4—49, 50) — 

[For this reason karmas pertaining to all classes and stages 
of life are only an indirect aid to the knowledge of Self 

It is known from Sruti and Smrti that sacrifices etc , in view 
of their purifying character, are the indirect means to liberation.] 

6.11.8 Relation of Karmakanda to Jnanakanda 

As to how this Karmakanda is related to Jnanakanda 
is shown by the Sambandhavartika (325, 331) — 

[The entire Veda is indeed for giving knowledge of the One 
Self Therefore there is no other relation between Karmakanda 
and Jnanakanda. 

Such a relation alone of the Karmakanda is proper There is 
no pramana in respect of any other type of relation ] 

Says the Brhaddranyakopanisadbhas ya (4-4-22) — 

[The study of the Vedas, sacrifices, charity and austerity 
are mentioned as representative of all prescribed regular karmas. 
38 
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Barring the karmas aimed at securing desires, in this manner, 
all the prescribed karmas m their entirety are for securing 
liberation through the doorway of production of the knowledge 
of Atman Thus is seen the syntactical unity of the Jhdnahanda 
with the Karmakanda of the Sruti.] 

Again, the S ambandhavartika (278, 279) says — 

[As for the subsidiarmess of the Karmakanda to the sense of the 
Jndnakdnda, it is accounted for as a case of syntactical unity with 
sentence, because of the vwidtsairuti being the applicatory text J 

For one with his mmd purified by the karmas, the 
steps leading to the desire for the knowledge of Atman 
are outlined m the Vartikasara (4-4-420 to 422) — 

U5f%Tre? *?srraf?^fi: gfespro: I 

rad?RTfft sitjww gl^fe^ II 

[From the purity of the mmd resulting from the performance of 
sacrifices etc, arises the discrimination between the eternal and 
the non-eternal. Thereafter, the unalloyed dispassion in respect 
of even the abode of Brahma becomes manifest. Then on the 
realisation of the absolute worthlessness of this transmigratory 
existence right from the tiniest creature upto Brahma, one 
renounces all enjoyment and turns wholly towards Atman. Then 
seeing the evil in respect of each one of birth, death, old age, 
disease and misery, one desires to know his own Self that is 
absolutely flawless ] 
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6.11.9 Process of removal of obstacles in stages 

The entire process which consists in the removal of 
obstacles m the way of the manifestation of the self- 
effulgent Atman is delineated thus by JSr! Madhusudana- 
sarasvatipada in the Vedantakalpalaiika (67) — 

^^PH^^^3rf&^^ftRT^Sq^r5& 1 TO* Rqql^qfT 

^nft^af&spq^feTr^h. t to: ^^fri^ftqOer^ftil^- 

[By the performance of the prescribed sacrifices etc , 
aimmg at the knowledge of Brahman right up to the fruit, the 
wrong tendency of the mmd acting as an impediment m the 
way of the discrimination between the eternal and the non- 
eternal is warded off Thereupon, by this discrimination, the 
wrong tendency of the mmd which obstructs the aversion to 
greed for the enjoyment of objects here and hereafter, is brushed 
aside ; then the wrong tendency obstructing the control of the 
mmd as well as the senses, by the absence of greed for objects of 
senses , then by control, restraint etc , the wrong tendency 
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of the mind which is the cause of perverse activity, is removed. 
Then by logical reasoning involved in ' hearing ' resulting in 
the decisive knowledge that the purport and the denotation of 
Vedanta are m the identity of Atman and the non-dual Brahman, 
is removed the wrong tendency of the mind entertaining the idea 
that the Vedanta is unauthoritative m respect of this identity, due 
to fallacious reasonings such as that the Vedanta is for the sake 
of karma And thus by the reasoning involved in reflection 
known as ' manana 3 which dispels doubts in respect of Brahman- 
Atman that is to be * known is removed the wrong tendency 
of the mind obstructing the faculty of concentration of the mind, 
caused by a host of doubts in respect of the validity of the 
Vedanta. Then, by the mental effort known as meditation 
caused by the massing together of the impressions concerning the 
oneness of Brahman and Atman, uncontaminatcd by anything 
else, resulting in the plenary experience, is removed the wrong 
tendency of the mind viz., the massing together of the impressions 
produced by the beginningless false knowledge that the body is 
Atman. The mind-mirror that is naturally clear is now devoid 
of all blemishes Therefore the knowledge of the impartite sense 
of the Mahdvahya that is produced in it, as before on the 
' hearing ' of the Mahauakya, is now without impediments, 
there being no blemish whatsoever, and by virtue of its self- 
validity alone, dispels entirely ignorance and its effects There- 
after, there can be neither any doubt nor the need for a reply.] 

6.11 10 Jnananishtha feasible 

A possible objection that such a jnananistka is hardly 
feasible, is referred to and answered in the Gitabhasya 
(XVIII-50)— 
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weft g^: ' # i crOT^nrrw^fegfeftf^r anm^qre- 

[Some of scholarly conceit hold that the intellect cannot 
grasp Atman as It is formless and that, therefore devoted 
abidance in right knowledge is practically impossible of attain- 
ment. True, It is unattainable to those who have not been 
initiated into the traditional knowledge by the Guru, who have 
not listened to the Vedantic teaching, whose intellect is quite 
engrossed m the external objects of the senses and who have 
not been trained in respect of the valid means of knowledge. 
But for those who are situated differently (i e , who have been duly 
initiated etc ,) it is quite impossible to believe m the reality of 
duality of theperceiver and the perceived as employed in parlance 
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because they perceive no reality other than the Consciousness 
of Self And we have shown already that such is the case and 
not otherwise. Bhagavan has declared that the state legarded in 
parlance as the waking one is seen to be the 1 night 5 of ignorance 
by the seer-sage Therefore it is only a cessation of the percep- 
tion of the differentiated forms of the external world that can 
lead to a firm grasp of the real nature of Self. Self indeed is 
such that It is never unknown to anybody at any time and not a 
thing to be reached, rejected oi acquired If this Self were 
unknown, all undertakings intended for the benefit of oneself 
would be meaningless It is not possible to imagine that they 
are for the sake of the body etc., that are insentient , nor is 
pleasure for pleasure's sake and misery for misery's sake. It is, 
moreover, the Self-knowledge that is the aim of all endeavour 
Just as there is no need for an external evidence to know one's 
own body, so too there is no need of an external evidence for 
knowing the Self which is the most pioximate, the very core of 
one's being Thus it is clear that to those who are able to 
discriminate, devoted abidance in Self-knowledge is obvious 
and easy of attainment 

Even those who hold that knowledge is formless and not 
known by immediate perception, must admit that knowledge is 
quite as immediately known as pleasure etc., since an object of 
knowledge is apprehended only through knowledge Moreover, 
the desire to 'know' knowledge cannot arise If knowledge were 
not quite evident, it would be sought after like an object of 
knowledge. Just as for example, a person seeks to reach by 
knowledge a cognisable object like a pot, so also would he have 
to seek to reach knowledge by means of another knowledge which 
is not seen to be the case Therefore knowledge is most self- 
revealed, and because of this only, the knower too is self-evident 
Hence effort is needed not to secure the knowledge of Self, but 
only for the removal of the notion of Self in the non-Self Thus 
devoted abidance in the knowledge (of Atman) is easy of 
attainment.] 
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6 11.11 Jnananishtha, Sadhanabhakti ; culmination in Parajnana- 

nishtha, Sadhyabhakti or Parabhakti 

As to how this Jnanamstha which may be termed as 
the sadhanabhakti can be made to culminate in its fruit the 
Parajnanamstha which may be termed as sadhyabhakti or 
Parabhakti is mentioned in the Gtta (XVIII-51 to 55) and 
the Bhasya thereon which starts with — 

The Bhasya (on XVIII-55) describes this Parajnanamstha — 

[The word mstha (devotion) means, the culmination in a 
firm conviction by one's own experience of the knowledge aided 
by all conditions favourable for its rise and ripening in full, and 
freed from obstacles When the knowledge of the unity of the 
individual Self and the Supreme Self, generated by the teachings 
of the Sastra and the Master under conditions favourable to the 
rise and ripening of that knowledge viz , purity of the mind, 
humility and other attributes and accompanied by the renun- 
ciation of all karmas which are associated with the idea of 
distinctions such as the agent and other factors of action, 
culminates in a firm conviction by one's own experience, then 
the knowledge is said to have attained supreme consummation — 
Parajnanamstha. This devoted abidance m Knowledge is referred 
to as the supreme fourth kind of devotion — supreme as compared 
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with the remaining three kinds of devotion, that of the distressed 
etc. By this supreme devotion the aspirant knows the Lord 
as He is , and immediately afterwards, all consciousness of differ- 
ence between IsVara and jiva disappears altogether ] 

This Parajnanamsiha or Parabhakti is also termed 
variously as Akhandakdi avrttijnana, Bi ahmavidyd , Atmavidya, 
Paiavidya, Sadvidya, Bhumavidya etc The Kaivalyopanisad 
says that Brahmavidya is the supreme, esoteric and always 
cultivated by the devout seekers of Truth, by which the 
wise drives away instantly all the sins and reaches the 
Pmusa transcending the unmanifest piakrti — 

t«tt f%*ra^ fl^rro 5? *qte tow s^g^ftr fisi^ II 

The Mundakopanisad says that it is the Paiavidya by 
which the Immortal is known — 

6.12.1 Brahmavidya — Sarvavidyapratisbtha 

The Prasnopamsad (4 — 10) says that he who knows 
That, the shadowless, the bodiless, devoid of attributes, 
pure and undecaymg, becomes omniscient, becomes 
all— 

The Mundakopanisad (1-1-1) speaks of Brahmavidya as 
sarvavidyapratisthd, the knowledge of Brahman on which 
all knowledge rests. The Bhasya says — 
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[Brahmavidya is the support, as It is the cause of manifes- 
tation of all knowledge Also, the one entity to be cognised by 
all knowledge is known only by Brahmavidya i.e., Brahmavidya 
is the culmination— parisamapti — of all knowledge Sruti says 
' nothing remains to be heard, thought of or known on the dawn 
of Brahmavidya' ] 

[Anandagiritika) 

. All questions such as the ones pertaining to the means 
for securing the enlightenment of Brahman-Atman, the 
Substratum of everything, the destruction of primal 
ignorance, the securing of uninterrupted happiness, the 
cessation of sorrow, the culmination of knowledge, the 
fulfilment of all duties etc., raised variously by Bhrgu, 
Sounaka, Narada, Svetaketu, Janaka, Gargi, Maitreyi 
etc., m the Upanisads, have the one answer in Brahma- 
vidya. Brahmavidya accomplishes this by establishing the 
seeker m the state where there is no question whatsoever. 

6,12,2 Brahmavasana at the root of all emotions and activity 

When analysed as to how such questions regarding the 
ultimates arise, it would be seen that these, m common 
with all activity in the universe, of man and of every 
other living being, stem from the instincts to be always 
and everywhere, to know always and all things and to be 
happy always and under ail conditions. The last of 
these, given expression to as p ^ *J?fil> ^ ^ *TT ^ 
(happiness be ever to me, never misery) is particularly 
patent, and includes the other two since one has 'to be 5 
and e to know 5 that one c is happy That is, the instinc- 
tive aim is to realise the ambition of Existence, Knowl- 
edge and Bliss, absolutely unlimited by time, space or 
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circumstance This is why there is the universal abhor- 
rence of death, ignorance and misery Each of these 
instincts is a pointer to the basic Brahman-nature of the 
individuals This pure love of Self is unconditioned and 
is that mental mode which has for its object pure 
happiness ; and must be distinguished from other mental 
modes which seem similar, like attachment, faith, devo- 
tion, desire — OT^FRfiNsr — etc., which arise from and 
fade away into the former which sustains them by being 
contained in their very constitution. Actually all other 
emotions like lust, greed, anger and even hatred can be 
seen to arise in this love of oneself whose warped 
manifestations they are. Thus, though not patent, it is 
the instinctive awareness that one is Brahman i e , 
Bi ahmavasana which is at the root of all activity and 
emotions regarded as commendable or otherwise, which, 
however, gets mixed up with anatmavasanas in parlance. 
Says the Vivekacudamam (275, 276) — 

[Like the fragrance of the sandalwood, the perfume of the 
Supreme Self, which is covered with the dust of endless evil 
impressions imbedded in the mind, is clearly perceived when 
purified by the constant impact of Prajnd i.e., Akhantfakara- 
vrltijiiana.'] 

ftsncffftgrn aqr 5Tiir mfa ^ *$sr n 

[The Aimavasana which has been obscured by the hoards 
of anatmavasanas, shines clearly of its own accord 3 when they are 
destroyed by constant abidance in Self ] 

Hence, this instinctive attempt in respect of every activity, 
when recognised and consciously directed, would be a 
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planned struggle — sadhana. This consists in adopting 
the means for salvaging the Akhandakaravrtti which has 
been submerged, as it were. Says the Sreyomarga — 

At every stage the necessary momentum is to be 
derived only by turning towards Atman. 

Thus Brahmavidya i e , Paravidya is the basis as well 
as the culmination of all knowledge The Anandagiritika 
on the Mundakopanisadbhdsya (1—1-2) says — 

[Thus Brahmavidya is verily Brahman manifest in the 
Akhandakaravrtti i.e., the mental mode arising from the 
Mahavakya ] 

This alone is what is signified by the terms Upanisad 
and Veda as has aireadv been seen. The karma and 
upasana sections of the Veda, though in the realm of 
ignorance, provide the necessary preparation for Paravidya. 
The Mundakopanisad (1-1-5) speaks of the Rgveda^ the 
Tajurveda, the Samaveda, the Atharvaveda and the six vedahgas 
viz., phonetics, rituals, grammar, etymology, metrics 
and astronomy as the aparavidya — 

astum sg^t *r#3:: sm^ts*^: Src?r ^sqt **&m 

The Atmapuranatika (16-45) points out that this 
aparavidya culminates m Paravidya — 
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6.12.3 The One Purport of all Sastras is Brahmavidya 

Also as has been made clear at the outset the 
meaning of all mantias is Brahmavidya ^ the Mahavakyartha 
The Sutasamhita (purvabhaga 4-8) points this out in detail 



in respect of the Sadaksaramantra. The tika on it says that 
the one purport of the Upamsads as also the Smttis, the 
Ilihasas and the Puranas which are faithful elaborations 
of the Upamsads, is Brahmavidya is beyond question. 
The illusory nature of the world, the identity of the 
individual Self with the Supreme Self, the Existence, 
Consciousness, Bliss and the non-duality as the nature of 
Self, may be seen to be implicit in the disciplines put 
forward by others as well, though explicit mention to this 
effect is not made therein — 

The well-known Smrti, the Bhagavadgita, accom- 
plishes this in an exemplary manner, placing karma, yoga t 
bhakti, samnyasa etc., each in its proper setting as leading 
to JSana, the Brahmavidya. It accommodates seekers of 
all types. The spirit of harmony and non-contradiction 
runs right through. That is why, as is well known, the 
Bhagavadgita is referred to as Upanisad, Brahmavidya and 
Togasastra, Also the Bhagavadgita is pre-eminently a 
bhaktisastra as well, emphasizing as it does, on the 
sublimation of all activities, undertaking of karma with- 
out attachment and in a spirit of worship, as also 
prescribing appropriate upasanas and thus paving the way 
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for Parabhakti that is Parajnananistha. Thus the one point 
of view of all Sastras based on Sruti as has been succinctly 
expressed is — that is ' karma 5 which does not bind ; that 
is Vidya which leads to liberation ; any other so-called 
karma is only a tiresome exertion ; and any other so-called 
Vidya is mere skill in handicrafts — 

6.12.4 Other disciplines — Elaborations of Sruti 

In its endeavour to drive home this truth and to 
prescribe the sadhanas accordingly, leading upto Brahma- 
vidya, the Sruti is assisted by many a discipline like karma y 
sagunanirgunadevatopasana , jnana, works on mythology, 
logic, discussion on religious and social duties, i e., 
Smrtis, siksa, kalpa, vyakarana, nirukta, chandas and jyotisa, 
as has already been pointed out while discussing the 
Sutra — ilI<d4lPMI^ and the Bhasya thereon. All such 
disciplines are deemed auxiliary to 3ruti The Sruti 
itself lays down the procedure in respect of these 
disciplines as is seen from the Brhadaranyakopanisad — 
^ *T^t already quoted where mention is made of 

some of them byway of illustration. The Vidyaranya- 
bhasya on the Taxi tiny opant sad (2-2) points out the 
meanings of the terms occurring therein, for example — 

^ snswfenfrftfts m i *rat ?Jn f% qjnfir srT*ra 
^r^TOT ^9n^ s^rra^ fen*. I TOwfNten araforar: I srt 
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[In the Sruti, itihasas are passages like ' Bhrgu the son of 
Varuna, once approached his father Varuna' Puranas are 
portions treating of sarga and pratisarga i e. s the primary and 
the secondary creations such as c That from which all these 
creatures are born ' Vidyas or Updsanas are the contemplations 
such as are enjoined in the words * Whoso should contemplate 
these great conjunctions thus declared' etc- Upanisads are 
instructions in the hidden wisdom Thus, in the eleventh anuvaka 
in iheSiksavalliy it has been said 'This is the secret of the Vedas'. 
Slokas are such as are quoted in the vallL Sutras or aphorisms 
are 1 The knower of Brahman attains the Supreme * and the 
like. Anuvyakhyana is a short succinct gloss such as ' Existence, 
Consciousness, Infinite is Brahman where the words of the 
sutra are succinctly explained one after another. Vyakhyana is a 
clear, exhaustive exposition of that point in the anuvyakhyana 
which needs further explanation. The passage beginning with 
f From that, verily — from this Self — is akaia born ' and ending 
with * From food is born man 5 is a vyakhyana because of creation 
being described there with a view to explain how Brahman is 
infinite as declared m the anuvyakhyana.'] 

Other illustrations are given m the Bhasya by Sri 
Acaryapada on the 5>ruti 3?^r JRfat ^l^T . ... All these 
illustrations are the ones taken from the Brahmanas in the 
Sruti That the well-known itihasas and puranas etc., 
may as well be taken as the connotations of these words 
m the Sruti, they being elaborate expositions of the 
meaning of the Sruti — is pointed out by the Vartika The 
Vartikasara (2-4-10-119, 120) says — 
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Sri Sri Madhusudanasarasvatipada m his work 
Prasthanahheda says — 

OTT^T^qt: HTf^qm^qTUqrrW^T^t^T ^ spferT^ fofe^T 

[Tajnavalkyasmrti 1-3) 

Referring to Vedanta 3 it is said therein — 

[The Prasthanahheda sets out with the task of showing that 
the purport of all Sastras is in Brahman alone either directly or 
by way of providing the necessary preliminary steps 

Among these, the eighteen Sastras as accepted by the 
astikas are the four Vedas, the six veddngas, the four upangas viz., 
purana inclusive of the upapurdJjas; nyaya inclusive of the 
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vaiiesika, mimamsa (pertaining to karma and Brahman), dharma- 
idstra in which are included itihasas viz., Mahdbhdrata and 
Ramayana as also the systems like Sdjikhya, Pdtanjala, Pdiupata, 
Vaisnava, which make up fourteen and the four upavedas viz, 
Ayurveda, Dhanurveda, Gandharvaveda, and Arthaidstra All other 
disciplines are suitably accommodated amongst these only. The 
secret here is that the endeavour of the Vedanta which is the 
pre-eminent of all Sastras, being in securing Brahmavidyd 
leading to Moksa, the Supreme Goal, Paramapurusdrtha, the 
Vedanta must be adhered to with steadfast devotion in the 
manner instructed by Sri Sankarabhagavatpada The rest of 
the Veda comprising of karmakdnda including updsand, as also 
all other disciplines are geared towards this end though provi- 
ding incidentally for dharma,, artha and kdma of parlance.] 

6.12.5 Vedanta — Its spirit of accommodation of other schools 

Some of these disciplines may now be considered by 
way of examples Stksd provides the knowledge of the 
correct intonation of every syllable in the Sruti, without 
which its utterance would be futile or even harmful. 
Vydkarana provides for the usage of correct words by 
avoiding the wrong ones, ft^ % f^^^fTc^. Nirukta gives the 
correct derivation of words, necessary for understanding 
the meanings of sentences. Kalpasutras lay down the 
procedure in the performance of rituals. Chandas whose 
knowledge is necessary as its ignorance is condemned, is 
for providing proper recitation of mantras Astronomy 
gives precisely the time at which the prescribed rituals are 
to be performed. These disciplines subserve the purpose 
of the Vedas m this manner. So do the purdnas and the 
itihasas as already mentioned That the upavedas viz., 
ayurveda, dhanurveda, gandharvaveda and the arthasastra, as 
also the dharmasastras which consider various problems 
pertaining to both the individuals and the society at large 



such as the varnasramadharma , medicine, defence, internal 
order etc , are geared to the Vedas, is pointed out here , 
the gandhawaveda dealing with music, dance etc., has 
worship, nirvikalpakasamadhi etc., for its purpose. Inci- 
dentally, it may be recalled that the kavyas — the literary 
works — drive home, in the manner of a loving mistress — 
^RKffwKffiqT — what is ordained by the Vedas with 
authority — snprf^RcfcRT — and expounded by the puranas in 
the manner of a friend — ^gc^PitfRPir 

The Sankhyasastra provides the discriminatory knowl- 
edge distinguishing the prakrti from purusa The Togasastia 
provides steps leading to mdidhydsana. The Nyayasastra 
inclusive of the Vaisesika deals with the valid means of 
knowledge and methods of reasoning leading to the knowl- 
edge of Atman as distinguished from other categories. 
The Pasupata discipline aims at liberation which is the 
end of all miseries The Vaisnavasastra teaches the 
worship of Vdsudeva in various aspects as leading to the 
final goal 

The Pi asthanabheda concludes thus — 

[In short, there are only three different systems in all Of 
these, the first is the arambhavada, the second, parinamavdda, 
and the third, vivarlavada Since they all culminate in the 

39 
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vivartavada, the ultimate aim of the authors of all the systems is 
the secondlcss Brahman that is sought to be made known (just 
as the ocean is the destination of all rivers) These thinkers 
who are all-knowing aic by no means labouring under illusion. 
On the other hand, it is to be noted that different theories have 
been propounded by them in order to dispel the atheistic views 
of those who are engrossed in external things and cannot all at 
once take to the path of realisation of the Supreme Goal of bfe 
However, not recognising their purport, and even concocting 
purports opposed to the Sruti, as the ones to be adhered to, people 
of diverse tastes take to one or the other of these many paths 
which are straight or circuitous ] 

This is the import of the seventh stanza of the 
Sivamahnnnastolra on which the Ptasthanabhcda is a commen- 
tary — 

This is in line with the viewpoint expressed in the 
Sutasamhita (A-puivabhaga — 8-22 to 25) which points out 
that all disciplines culminate in Brahmavidya — 

ffanrara ftftqr anror I«ort srfq II 
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[All the Vedas } Purdnas, Smrtis, Bharata and other sastras, 
all philosophical schools, different types of £aiva, Vaisnava and 
other Agamas and the personal experience of the enlightened, 
all converge to this One which is to be realised by oneself; 
there is no other way (of interpreting them) Like the waves in 
an ocean, they may be mutually contradictory in parlance This, 
m short, is the meaning of the Vedas.] 

6.12.6 Other Schools pointers to Brahmavidya 

Explicit statements to this effect by the protagonists 
of some of the apparently rival philosophical schools are 
also in evidence Dealing with the case of the rival 
schools, the tika on the Sutasamhita quoted points out 
how this perspective can be brought to bear in respect of 
the so-called non-Upanisadic schools as well This may 
be illustrated by a few examples 

(a) Sankhya and Yoga 

Taking the case of the Sankhya and the Pdtanjala, it 
may be noted that liberation according to them is secured 
by the discriminative knowledge of the purusa (the 
knower, who is of the nature of Consciousness) from 
the prakrti m its two states, evolved and causal — 
^Th"|o2?Tti?lR^MIr^ (Sdh. Kd 2) In this state of Kaivalya^ where 
Atman alone shines, there is neither the experience of any 
other individual nor of the prakrti in either of its states. 
Also, they cannot be affirmed to exist, since the existence 
is to be established by a piamdna — TTRP^tar — and 

there is no pramdna in that state That is, they are jndna- 
nivartya — sublated on the dawn of knowledge leading to 
Kazvalya. Again, what the Togasutia (2-22) — f;aT*t St% 
^SiTSffig ^W^KWK — says viz , that though they cease 
to exist from the standpoint of the liberated, they are 
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experienced by othcis, is reminiscent of the rope-snake. 
Because of these two reasons, the plurality of purusas, and 
prakrti are illusory, mtthya, though not explicitly mentioned 
so by these two schools ; thus Atman which is of the nature 
of Existence and Consciousness, is one without a second. 
Again, in the Jmgtsavyopakhyana in the Yogasutrabhasya 
(3—18) it is stated that, though the happiness resulting 
from the siddhis is greater than that in ordinary parlance, 
it is nothing but misery as compared to Kawalya This 
shows that Kaivalya is what is to be sought after in 
preference to everything else, as being most beneficial. 
This implies that Atman is of the nature of Bliss as well, 
though not explicitly spoken of as such. Further, in the 
spirit of the Sruti srsft gtf?: {Br U. 4-3-16) [This 
purusa is indeed non-attached] the Sahkhyakanka (62) says — - 

which declares that, in reality, there is neither bondage 
nor transmigration nor liberation for anyone ; all such 
parlance is to be traced to prakrti (which has been shown to 
be illusory). This is reminiscent of the Mandukyakarika — 

*r *r %qf%5T sit $m smsi: i 

Sarvatanti asvatantra Sri Sri Vacaspatimis'ra who is at 
home in all Sastras, says in his Bhamati on the Bhasya on 
the Sutra (2-1-2-3) vrjfa %r: \ thus — 
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jprHr q**r ^q fr dSq^T 5 ^ i 

[The intention of the Togasastra is not in establishing the 
existence of the pradkana etc., but in delineating the nature of 
yoga, the means for it and the siddhis as its subsidiary benefits, 
and Kaivalya as its supreme purport. Since some framework is 
to be adopted for this purpose, the pradkana with its products as 
conceived of in Sdnkkya is adopted as offering incidence for this. 
The intention is not thus in delineating the pradkana That is 
why Bhagavan Varsaganya says in his exposition of Togaidstra 
that the substratum of the gunas, the Atman, is not an e object ' 
of experience. That which is an ' object s of experience, is 
indeed illusory ; in fact, it does not exist at all ] 

This points out the slender difference between the piadhdna 
as believed to be conceived of by the Sahkhyas and the 
avyakta or avydkrta of the Vedanta. The Bhdsya on the 
Brahmasutra (1-4—1-3) ^MlHrtK^NclJ says — 

[Should we admit some independent primal state as the 
cause of the world, we shall be implicitly admitting the theory 
of pradkana as the cause. What we admit, however, is only a 
primal state dependent on the Supreme Lord and not an 
independent one ; only then would it be purposeful.] 

Again as to how the concepts of mahat and ahahkdra 
of the Sdnkhyas can be taken over into the Vedantic 
scheme as equivalent to the concepts of tksana and sahkalpa 
has already been referred to. 
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(b) Nyaya and Vaiseshika 

Since, just as in the case of the Sahkhyas etc , even 
according to the schools of Nyaya, Vaisesika etc., liberation 
results from knowledge, and from the standpoint of the 
liberated, the world characterised as non-Self does not 
exist apart from the individual, they too must necessarily 
admit, like the Sankhyas etc , the non-duality of Self and 
the illusory nature of the world. Liberation being coveted 
as more beneficial than the positions of Biahma, Indra 
etc , greatest happiness is m liberation though not 
explicitly stated as such They speak of the non-existence 
of knowledge as well in liberation, in this sense that 
there is no knowledge whatsoever of anything that is 
different from Atman like the mind, senses, body, objects 
etc , of the world. Consciousness that is Atman is 
absolutely nirvikalpaka i.e., It has no objective charac- 
teristics and hence there is no knowledge categorised as a 
quality m their system That liberation ensues from right 
knowledge which dispels the illusory knowledge is 
expressed by their own sutras — 

ftxTCroft ^ratfqiqi^qqfi : 1 (1-1-2) 

[Liberation results from the removal of the illusory knowledge, 
which in turn, results in the successive removal of defects (like 
attachment, repulsion etc.,), activity, birth and misery.] 

Sri Udayanacarya, the great logician, when dealing 
with the Buddhist logicians points out the discrepancy in 
their sunyavada by such statements as — 
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[Without an external object, there can be no knowledge 
relating to it Thumping victory crowns only the impregnable 
Vedantic set-up which alone shows that the external world is 
sublated only on the dawn of the knowledge of the Substratum.] 

and gf%5T ^rsftl^^faC^rfaffsTJi, fc& m Jtf^fmqf I 

[Enter the fold of the amrvacanlyakhyati of the Vedantms 
or remain quiet by cleansing your mind of your untenable 
speculations.] 

That his anxiety is particularly in saving people from 
atheism and m providing the ground for taking eventually 
to the Vedantic discipline, is made clear by the above 
statements as also by the statement — f%i?ri^Wl' ^ft^f^cf^T ? 
[What has a ginger-trader to do with a sea-going vessel ?] 
when comparing his own system with Vedanta. Even the 
great logicians Ganges'opadhyaya and Raghunathabhatta- 
carya have made clear m the invocations respectively m 
their compositions that their sole purport is in Brahman 
of the Vedanta, which, though by Itself transcends the 
three gunas, appears to be associated with them because 
of upadhi and which is secondless, impartite Bliss and 
Consciousness — 

gqrcft^sqta&g^fo 5 *: | and 3T^asr;r^%m S^fa tRFTTrFR || 

Likewise, that the purport of Annambhatta, the author 
of the Tarkasahgrahadtptka is also in Vedanta, is indicated 
by his choice of the Mahavakya 'That thou art 5 to exemplify 
the jahadajahallaksana and his concluding statement in the 
Dipika that the purpose of the Tarkasangraha is in aiding 
manana i.e., contemplation on what is learnt from Sruti 
i.e., sravana, as per the Sruti — 

3TT?m ^1 aft ^gsq: H'cfs^ql f%fs«?rf%cT5sr: | 

(Br. U. 2-4-5) 
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(c) Purvamimamsa 

S5rl Kumarilabhattapada, expounder of the Purva- 
mimatnsdsdstra observes in his Slokavartika (1-10) — 

crmr%^q& w£t wt ll 

[For the most part, in the world the Mimamsa has been 
rendered materialistic as it were My effort is to expose its 
character that is anti-atheistic] 

Again, in the Slokavartika (Attnavada— 148) he observes — 

[Bhdsyakdra Sri Sabarasvamipada has, through reasoning, 
established the existence of Self, with the intention of refuting 
the atheistic school. Firm conviction of this knowledge of Self 
ensues from the study of the Vedanta.] 

The real intention behind the refutation of the 
existence of Isvara in the Slokavartika, must be deemed to 
be the refutation of the view that Isvara can be established 
through inference, and not in the non-acceptance of 
Isvara, as is seen from the invocatory verse of the 
Slokavartika wherein he pays obeisance to Him as adorned 
by the crescent Moon, with the three Vedas as the divine 
eyes, the embodiment of Pure Consciousness, the bestower 
of Bliss — 

Also, on Prabhakaramisrapada in his commentary Brhatt 
on Sabarabhas ya says — 

cT^qfoft, ?m*eFq: 5 f^jqT *TT**m | and 
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[As regards the conclusion arrived at by the knowers of 
Brahman — that which is an ' object 5 of knowledge is not the 
Reality and that which can never be an ' object ' is the Reality — 
we prostrate before them May nothing be said after the wise 
have expressed themselves. 

As regards the statement that the feeling of * I ' and of 
1 mine ' in the non-Self is due to superimposition, it applies 
only to those whose minds are cleansed of passions, but not to 
those who are attached to action. So says Bhagavan Dvaipayana 
in the Rahasyadhikdra — ' The wise should not confuse the minds 
of the ignorant who are devoted to the path of action ' Thus it 
is that Sri Sabarasvamipada in his Bhasya has not gone into the 
details of this aspect, in accordance with the instruction of the 
Lord, and not because he was not aware of it.] 

Again m the Vyakarana section of the Tant? avarlika , 
for example, is to be found statements pertaining to 
liberation, Self, Knowledge and action which are all in 
accordance with the Vedantic set-up. In this connection 
it is seen that often the Mimamsakas maintain the view — 

[That Bliss which is not mixed with sorrow or eclipsed by 
any other mental state, which has no cessation and which is 
available for the mere wish, is heaven.] 

which is the viewpoint of Sruti. 

Sri Madhusudanasarasvatipada in his Advaiiai aina- 
raksanam, in the section showing that the ultimate purport 
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of the ^rutis like ' The aspirant after heaven must perform 
sacrifice ' is in Advaita alone, impresses on the Mt mamsakas 
thus — • 

[Likewise, know well that the Srutipramana quoted by you 
yourself teaches you Advaita alone in spite of your protests and 
your attachments to dvaita.] 

Thus all the great Mimamsakas have made it abun- 
dantly clear, without any speck of doubt, that their 
purport is m Advaita and that the Mimamsasasira operates 
keeping in view only the less qualified people who have 
not overcome attachment. 

(d) Dharmasastra 

Referring to the Dharmasastra, it is seen by way of 
example, that the Tajnavalkyasmrti (1—8) says — 

[Of all the karmas such as sacrifices, conduct, control of 
senses, non-violence, gift, learning of one's own branch of 
Sruti etc , this is the supreme Dharma which is seeing Atman 
by means of yogaS\ 

Says the Manusmrti — 

TO Htff clef: II (12-85) 

q^qwicOTFsft ^r^Kmfeir^l& n (12-91) 

sn^te^^qt fir 8^1 *raRr ?ri ? q*rr ll (12-93) 
an^sr &rtt: ^srf: s#mm^fecrcu (12-119) 
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[The knowledge of Atman is considered superior to all 
these This is the foremost of all disciplines , immortality is 
secured from it. Seeing himself m all, and all m himself, and 
seeing Brahman everywhere, the seeker of Self secures the 
kingdom of Self. This is the fruitfulness of one's life — specially 
of a Brahmana. He is verily the twice-born who secures this fruit 
and thus fulfils all his duties in life, and none other All gods 
are verily Atman Itself, everything is established in Atman ] 

These illustrations serve to show that the exponents 
of Dharmasast? a have themselves made explicit statements 
to the effect that the ultimate aim of the practice of dharma 
is in the realisation of Brahman-Atman 

(e) Agamas 

That the purport of all Agamas delineating various 
deities and devotional practices is also in Brahmavidya is 
seen from their own statements. Sarvajnanottaia, an 
authority in respect of Saivagamas says — 

#1 1*5 V&R W$ | 

[I am indeed He who is spoken of in all the Vedas as the 
unborn Lord, Atman Himself, devoid of body and qualities. 
There is no doubt about this. 

He who, out of delusion, thinks that he is Self and that 
Siva the Supreme Lord is indeed different from him, will not 
attain Sivahood.] 

The Suprabhedagama says — 

qsn 3T§5 %fl $fft Sftt fct I 

2i&m ^xtssisnsfq <rc?ncfift u 
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[As water poured m water, milk in milk or ghee in ghee, so 
also jlva merging m Siva becomes non-different.] 

In the Pahcaratragama are found statements such as — 
cTsT SPm ^PcTT 5?: ^Tg^^WT II {Ndradapancaratra) 

VfRr^l % SSld TO%5T f^^^ || 

fc*TOT ^ ^TT || (Brahmasamhita) 

[This world is only illusory, the truth is that I am the 
secondless Brahman The Vedantas, the Guru as also one's 
own experience are the pramanas in this respect. 

On the dawn of the realisation that there is no duality, the 
duality of the mind is destroyed. This is the end of samsara 
O Brahmana 1 enquire on these lines 

Meditation on the qualified leads to the one that is devoid of 
qualities The knower of Brahman is Brahman The great 
&rutz also declares this ] 

(f) Saktatantra 

Those who follow the Sakta school also hold Advaita as 
the ultimate truth All the seed-letters end in bindu, the 
material cause of all principles. The Saktatantra texts 
also say — 

[She who is the Substratum of the illusory world, whose 
svarupa is Brahman-Atman, the One without distinction, the one 
who destroys differences, the Supreme Goddess should be 
meditated upon thus alone * ' I am She 5 .] 
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(g) Vyakarana 

Again, the subject of grammar which has been 
known to occupy itself with the correct usage of words, 
has also a philosophical development as is seen from the 
works of the great grammarians, Panini, Vararuci, 
Patanjah, Bhartrhari etc A few examples may be 
considered Says Bhartrhari — 

[The immutable Brahman without beginning or end is the 
sum and substance of all sound The world of objects denoted 
by words is an apparent transfiguration of this Brahman ] 

[Existence which differs from animal to animal as in cows by 
virtue of the difference m its association is called genus (jatt) , 
all words are based upon it This alone is referred to as the 
meaning of the stem and verbal root That is the eternal and 
Supreme Self The suffixes ' tva 1 tal ' etc , pertain to It ] 

The above statement of Bhartrhari is from the view- 
point of Sri Sri Vyajapyayahacarya who accepts genus 
(jatt) as what is denoted by a word. 

Bhartrhari again gives expression to the viewpoint of 
Sn Vyadi who accepts the individual as what is denoted 
by a woid — 
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f%fFTTff ^f^rPK SIT I 

lift ^£31^ !PlfeTfaqta§ II 

[The real object is made known through unreal ones which 
have the appearance of the Real. By words which act as the 
unreal adjuncts, the Real alone is expressed. Just as the house 
of Devadatta is made known by an incidental entity — upalaksana — 
serving as a pointer (eg, a crow), the word * house ' e.g., 
indicates the Pure Brahman Itself.] 

Sri Vidyaranyacarana says in the Sarvadarsanasahgraha 
(13-234)— 

[Commenting on the Vdrttka ' word, its meaning, and the 
relation between them being eternal 3 Bhagavan Patanjali states — 
'The meaning of a word is the individual itself which is eternal' 
bv which he implies (as Sri Kaiyata clarifies) that it is Brahman 
Itself as delimited by an unreal adjunct that is the connotation 
of every word ] 

6.12.7 Different Expositions due to Adhikaribheda ; Each has an 
in-built secret exit leading to Brahmavidya 

In respect of this variety of exposition, says the 
Sutasamhita [Tajnavaibhavakhanda 22-22 to 26) — 

snrer: mm g^t ^ ^ \\ 
q %5rtt ^cn^sr fiww I 
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[Therefore all paths are valid because of the difference in 
the competency of the seekers , there is no doubt about this As 
regards the aspects of these systems that are contradictory to 
Vedanta such as the real nature of Isvara, cause of bondage, 
cause of the world, liberation, knowledge etc , they are meant 
for those of less intellectual and mental calibre, steeped in great 
illusion But these contradictions are not real Like a man who 
can control a running cow by showing grass, the Supreme Lord 
shows some trivial object of desire (to those ignorant men) and 
confers upon them the highest knowledge later, according to 
their maturity.] 

From all this it is clear that the principal purport of 

all the systems mentioned is in Brahman-Atman of the 

Vedanta The differences in expositions are because of 

the differences m the equipment of the seekers Their 

intention in not revealing their main purport as such is 

in conformity with the dictum given expression to by 
Bhagavan Vasistha — 

[He who preaches to the ignorant and the half-learned that 
everything is Brahman, verily entangles him in a mesh of 
horrible hells ] 

The concepts and the method of instruction have been 
designed carefully in each case, to provide for a path 
leading eventually to Brahmavidya in the manner of the 
secret exit provided by Vidura enabling the Pandavas to 
escape from the house of wax wherein if they had 
remained, they would have been burnt up By way of 
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example may be cited the Nyayavaisesika concepts of- 
samavaya as being one only, atyantabhava (absolute nor 
existence), differences in one and the same entity due t 
upadhis like the organs of hearing in different livin 
beings as associated with one and the same akasa, dvyanuk 
as arising from the untenable imaginary contact of tw 
parti ess paramanus — 

The Sankhya concept of prakrtz, the pradhana th 
unmanifest state of the manifest world, is virtually th 
same as the concept of Maya except for this differenc 
that prakrli is not spoken of by them as the power c 
Is'vara and it is not said to be sublatcd by knowledge 
This shows the close proximity of Sankhya to Vedanta 
So also the notion of Purtisa of the nature of Conscious 
ness. Again it may be recalled that all the systems spea 
of jnana as the means foi liberation which is hardl 
distinguishable from that according to Vedanta Agai] 
Sri Appayyadiksitapada says in the Nyayaraksamani ii 
connection with the Brahmasutra (1-3-3-12) — 

[Some of those who teach the non- dual Sabda-Brahman, accep 
a sphota that is sentient According to them, it is reasonable t< 
attribute even the mighty rule to the sphota. Ifthatbeso, th 
difference between Brahman and sphota is only m respect o 
nomenclature, not in substance, as those who establish by reasoi 
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the non-duality of sphota have perforce to accept non-difference 
of jivas and the negation of the insentient world in final 
emancipation ] 

6 12.8 Need for refutation of other schools 

If 5 as has been shown here, the purport of each one 
of these disciplines is m Brahmavidja then why have they 
been refuted in the Vedanta ? Such questions are raised and 
answered m the Sutrabhas ya eg , on the Sutra (2-2-1-1) — 

[It is proper to establish one's own point of view for 
making known clearly the right knowledge which is the means 
for the liberation of those who are aspiring for it But why 
refute others' points of view resulting in the generation of hatred? 
The answer is — It is just so. But some people of dull intellect 
who, on noticing that the great system of the Sankhyas and 
others which proceed under the plea of bestowing right knowl- 
edge are accepted by the honoured ones, conclude that these too 
are to be accepted as a means to right knowledge. Besides, they 
may have faith in these, believing that they have the weight of 
profound reasoning and that they are put forward by the all- 
knowing Hence this effort is being made to expose their 
hollowness ] 

Also the Bhasya on the Sutra (1—1-5-5) says — 

40 
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[Similarly there are other logicans in addition to Sankhya 
and Kanada who stand up here m opposition with garbled 
quotations and sophistry as their mainstay That being the case, 
the Acarya (Bhagavan Badarayana) who is master of Vyakarana } 
Mimamsa and Jfyoya, refutes the erroneous views arising from 
the garbled quotations and sophistry, by placing them in 
opposition m order to establish that the sole purpose of the 
Upamsadic texts is m imparting the knowledge of Brahman J 

6.12 9 Sankhya and Yoga specially considered — Why? 

As to why among the many Smrtts^ the Sankhya and 
the Toga have been specially considered is made clear in 
the Sutrabhasya (2-1-2-3)— 

m. w: i airritifi t qr^*n^ d% awi^ s fife* 

' 3r^> g^r: ' ^mf^ftafesfo gsqsu f^3°r- 

[Although there are many Smrlts treating of Self, only the 
Sankhya and the Toga have been singled out for refutation, 
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because they have been widely recognised in the world as the 
means for the supreme goal and they have found favour with 
competent persons Moreover, their position is strengthened by 
a Vedic passage referring to them, ' He who has known that 
divine cause which is to be apprehended by Sankhya and Toga, 
is freed from all fetters 5 Their refutation here centres round 
only this false claim that liberation can be attained through 
iSaH£/y>fl-knowledge or the path of Toga independently of Veda 
For, the Sruti rejects the claim that there can be anything apart 
from the knowledge of the unity of the Self made known by Veda, 
that can bring about liberation as is denied in * By knowing 
Him alone, one goes beyond death , there is no other path for 
final emancipation ' Again, the followers of Sankhya and Toga 
are dualists and they do not discern the unity of Self In the 
passage quoted, "that cause which is to be apprehended by sankhya 
and yoga\ the terms 'sankhya' and 'yoga* denote Vedic 
knowledge and meditation, as is seen from proximity We 
willingly allow room for such portions of the two systems which 
do not contradict the Sruti In their description of the Purusa 
for instance, as free from all qualities, Sankhyas are in harmony 
with the Sruti which teaches that the Purusa is essentially pure — 
* for that Purusa is not attached to anything ' . Toga, again, 
while prescribing the rules for the wandering monk, admits the 
state of renunciation of the concern for life, as is made well- 
known by the Sruti — c Then there is the monk with the ochre 
cloth, shaven head and non-acceptance of all gifts'.] 

These Bhasyas show that the intention of the Sutras 
and the Bhasyas is in saving the seekers from a possible 
exposure to wrong views and disciplines m respect of the 
notion of liberation and the means to it viz., jnana. 
Any type of equivocation in respect of these would be 
disastrous The seeker should not be exposed even 
inadvertently to such views This explains the strong 
criticism voiced m respect of these systems 
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6.12 10 Close Proximity of Sankhya and Yoga to Vedanta ; 

their purpose is in preparing the ground 

This does not mean, however, that they are rejected 
wholesale. It is pointed out by Sri Acaryapada that the 
Sankhya system has close proximity to Vedanta because of 
its acceptance of the non-difference of the effect from the 
cause, prior existence of the effect as unmanifest, and 
Atman as unattached and self-effulgent — 

I (Su. Bha. 1-4-8-28) 
tfefiST 3J9IRra^ra;i {Su. Bha. 2-1-4-12) 

The terminology employed m the Sruti such as 
sankhya, yoga, avyakta, mahat, purusa are the ones that are 
used in the Sankhya and the Toga systems, though not with 
precisely the same significance. In lespect of the term 
avyakta i.e., the unmanifest state of the universe, the 
Bhasya on the Sutra (1-4-1-3) says — 

[Should we admit some primal state as an independent cause 
of the world, we shall be opening the door for the theory of 
pradhana as the cause But this primal state is held by us to be 
subject to the Supreme Lord, and not as independent ] 

The Sutrabhasy a (1-2-6-22) says — 

[If a principle called pradhana is imagined without violence 
to the Sruti and designated by terms like avyahta etc , and as 
being the subtle state of elements, it may as well be imagined so.] 
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The refutation is to remove entirely the possible 
confusion in terminology Incidentally, however, it is 
seen how, with suitable modifications, the Sahkhya disci- 
pline can be taken over into the scheme of Vedanta by 
understanding the terms pradhana or avyakta, mahat and 
ahahkara etc , respectively as Maya, iksana and sahkalpa etc. 

Again, as regards the Yoga school, it has already 
been seen that its adoption of the Sahkhya framework is 
only incidental. In addition to the one already mentioned, 
a few among the other examples given in the Sutrabhasya 
to show that some aspects of the systems are m accordance 
with the Sruti may be pointed out — 

^In^TM^ (Su Bha. 1-1-5-5) 

[It is held by the adepts in Yogaiastra that even the yogins 
get their direct knowledge about the past and the future by 
Is vara' s grace alone.] 

(Su. Bha. 4-4-7-15) 
[This is the process given in the Yogaiastra as well, about 
the assumption of many bodies by the Yogins ] 

In the Sutrabhasya (2-4-5-12), it is seen that the 
Yogasutra (1-1-6) enumerating the five mental modes 
' valid knowledge, error, that pertaining to a non-existent, 
sleep and memory ' is quoted mentioning the dictum that 
when the opponent's view is not refuted, it is as good as 
being accepted — 
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As to how this is accommodated in the Vedantic fold 
according to which some of these are avidyavrttts, is 
shown by the Bhamati on the Bhasya Further, in this 
connection j it may be pointed out that the Sutrabhasya 
(2-1-2-3) itself says— 

f%ift ^ tf§3nf?r *r)JTftq*nf&T gq^q-^ I c erf staffer 

has been enjoined in the Vedas as a means to direct 
realisation by the Sruti which prescribes hearing, reflection and 
contemplation. Moreover, in the 3vetasvataropanisad are found 
elaborate injunctions about yogic practice in respect of the 
posture of the body etc , as for instance, ' Placing the body in a 
straight posture holding the chest, neck and head erect' etc. 
Further, there are very many passages m the Veda which point 
to yoga, as for instance, 'This the firm holding back of 
senses is what is called yoga c This knowledge and the method 
of yoga m its entirety ' etc And in Yogaiastra itself the passage 
e Now then yoga, the means to the realisation of the Reality ' 
accepts yoga only as means to direct realisation ] 

The Sutrabhasya (1—3-8-33) says — 
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[Besides, the Smrtis declare ' From the recitation of one's 
own branch of the Veda follows the proximity to (and 
conversation with) one's chosen deity 9 and so on Also Toga 
which is spoken of in the Smrti as leading to the attainment of 
such mystic powers as becoming minute, cannot be denied by a 
mere bold statement. The Sruti also declares the glory of yoga 
. thus * When the five elements — earth, water, fire, air and ether 
— have been conquered and when the yogic powers have started 
functioning, then for the aspirant who has acquired a body 
constituted by fire of yoga, there is no disease, no old age, no 
death 5 ] 

Thus it is seen that the purpose of the Sahkhya and 
the Toga lies m preparing the ground for the seeker to 
receive the Vedantic instruction leading to liberation 

6.12.11 Nyaja-^aiseshika as first step for seekers 

The Nyaya-vaisestka system is brought in as the first 

i 

step for seekers who are immersed in the world and 
exposed to atheistic influence Admittedly, it is addressed 
to those of feebler equipment, as the expounders of the 
system make clear by referring to themselves as traders in 
ginger'. Also the object is to retrieve them from the 
influence of atheistic schools by providing a suitable 
ground for them which will eventually lead them to the 
Vedantic discipline as is seen from their own statements 
such as %^T% sRsft! (success attends only on the Vedic path) 
It is realised that the discipline prescribed for a person 
must be commensurate with his equipment, and there- 
fore has to proceed in the initial stages on what men 
commonly believe to be true. The seeker who is swayed 
by the views prevalent in respect of his actions, the means 
employed and the fruits thereof, must first be won over 
and made to see the viewpoint of the Sastra in respect of 
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them, though m the world of duality itself. , The 
Nyaya-vaisesikapraknya provides the necessary background 
for this purpose. Though the system is apparently 
geared towards this, the concepts that are employed, as 
also the methods of reasoning and terminology, are 
devised to enable further development towards the 
desired end The important role that reasoning plays m 
the Vedantic discipline, m manana, has already been 
pointed out Though it has been criticised more drasti- 
cally than the Sahkhya on grounds of its being relatively 
more remote from the Vedanta, it is also seen that 
Sri Sri Acaryapada quotes in the Sutrabhasya (1-1—4-4) 
the Nyayasutra (1-1-2) referring to it as ^nit^fl^ (well 
supported by reasoning) and ^MHM^dH., expressing His 
veneration to the author of the sutra, Sri Gautamamaharsi 

6.12 12 Purvamimamsa — Alignment with Vedanta shown 

In respect of the Pwvamimamsa, it has already been 
seen as to how the karmakanda aligns itself with the Vedanta 
by securing for the seeker the preliminary purity of the 
mind that is necessary. This Sastra also proceeds to save 
the seeker from atheism and inculcate in him the Sastraic 
viewpoint in his endeavour, leading eventually to the 
Vedantic discipline In respect of the competency of the 
seeker at this stage, says the Adhyasabhas ya — 



633 



6.12 



[But, in respect of the activity which is founded on the 
Sastra, it is true, indeed, that a deliberative individual is 
qualified for it not without knowing the relationship of himself 
with the other world ; yet the knowledge of the true nature of 
Self as revealed by the Vedanta as free from hunger etc , divested 
of differentiations like brakmana> ksatriya etc , and transcending 
transmigration, is not a desideratum ; on the other hand, such 
knowledge is not only useless for this purpose, but is also 
opposed to it. The Sastra that is operative prior to such 
knowledge cannot but be meant for the ignorant It is therefore, 
that Sastras such as ' brahmana shall perform sacrifice 5 are 
operative only when the superimposition on Self, of particu- 
larities such as varna, airama, age, condition etc., is in evidence ] 

While thus Sri Sri Acaryapada recognises the nature 
of the construct that is to be offered to the particular 
seeker, in the interest of the ultimates, He is ever careful 
in guarding against the overstepping of the concerned 
Sastra beyond its limits. Instances of this are found in 
His works. In the Sutiabhasya (1-1-4-4) for example, 
occurs the statement — 

5rreRnfq§femgOT^ ' set ft; wWlwi, ' 

{Sabarabhasya 1-1-1) ^OTmfe, ^f^TOlf^^, flfe- 

[As for the statement of the people well acquainted with the 
Sastra that * Its purport is indeed seen to be the teaching of the 
ritual 5 etc., since the subject matter pertaining to this enquiry 
is dharma^ it must be understood that it must be confined to that 
part of the Sastra dealing with injunctions and prohibitions.] 

Discussing this topic at length, the Bkasya establishes 
that this dictum — 

3H?[fTO f^T*3W^^^fal^l {Jai.Su. 1-2-1) 
(since the Sastra teaches only action, the teaching about 
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merely an existent is useless) should not be applied 
unilaterally to the entire Sruti and should be confined 
only to those parts which are of the nature of legends and 
the like that do not serve any human goal — 

Again the argument that ' the mantras and the 
aithavadas are meant to serve some extraneous purpose, 
so that they are not competent to reveal the corporality 
etc , of the gods' is taken up for consideration — 

fefcT I m m: I (Su Bha 1-3-8-33) 

After a detailed discussion the Bhasya concludes — 

[That being so, it is not proper for anyone who accepts 
Vedas as a pramana, to deny the svarupa of Indra etc , as 
determined by the mantras and arthavadas ] 

Incidentally, it is also pointed out that in the light 
of this, the itihasas and puranas based as they are on 
mantras and arthavadas (in the Sruti) are capable of 
establishing the corporality etc., of the gods — 

The question of the eternality of the Vedas is 
discussed at length in the Sutrabhasya in the Adhxkarana 
(1-3-8) wherein it is shown that the tenets of the 
Purvamimamsa, though being accepted in this connection, 
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have to be amended in the light of the very Veda itself, 
by accepting creations and dissolutions, Vedas being m 
their subtle form in dissolution, and Isvara, as the 
revealer of the same Veda every time etc In this 
connection the school advocating the insentient sphota is 
refuted by subscribing to the notion of the eternahty of 
syllables of sound by quoting Bhagavan Upavarsa. In 
many adhikai anas , such as (1-4-5) , (3-4-11), (4-1-12), 
(4-4-3), (4-4-5) etc , Sri Jaimmyacarya is quoted and 
concurrence with his views expressed by Sri Badarayana- 
carya and the Bhasya thereon. The Bhasya on the 
adhikarana (3—3—30) wherein is established that Atman as 
different from the body exists, shows that a Sutra of such 
vital importance, though not found explicitly among the 
Jaimimsutras has been taken over from here by Sri Acarya 

t 

Sabarasvamrpada and explicit mention to this effect is 
made by Bhagavan Upavarsa — 

q;sr cjTT=cnquT ^^tR^t swiuj^in qfa^ i era 

Further, %5 ^t^I^^^l^S ^rni^^fe^ 

f^TTO fic^^T^^c^^^R I (Sutrabhasya 3-3-30-53) 

[Now, here, m the course of discussion of the meditation as 
prescribed, this existence of Self is being considered m order to 
show that this underlies the entire Sastra.J 

Again, Jaimimsutras are employed in several places in the 
Brahmasutrabhas ya specially in (3-3) dealing with upasana 
m determining the import of the S rutivakyas . All this 
gives an idea of the extent of accommodation of the 
Purvamimamsasastra m the Vedanta inspiteofits rejection 
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in matters relating to samnyasa, liberation etc., these 
being decided only on the basis of Sruti as already shown. 

6.12 13 Upasana and worship — Sayisesha, Nirvisesha ; their 

purpose 

Talking of upasanas, it might be noted that in the 
Chdndogyopanisad, meditation has been taught as subsidiary 
to karma to accommodate those seekers who are predisposed 
m favour of karma^ as made clear by the Chandogyopani- 
sadbhdsya (1—1-1) — 

[Updsana being a necessary prelude to jndna, first of all, 
updsana as an accessory to karma is prescribed since taking to 
updsana to the exclusion of karma would be a painful undertaking 
for the seeker, he being a stickler to karma ] 

Similarly the Tailliriyopamsad teaches samhttopdsand to 
accommodate him who is in the grip of the tendency 
towards the recitation of the Vedas as pointed out by the 
Bhdsya on the 3ruti — SP-TFcT: tfxjt^Tqr STPft^ ^[^TO: I 
Taittiriyopamsad (1—3) — 

[After what has been taught m the previous sections as to 
how the Upanisads should be recited, we shall now teach how 
the samhitd is to be meditated upon, this being in close proximity 
to the texts of recitation, since the intellect, always accustomed 
as it has been to think of the text, cannot all at once be directed 
to a knowledge of the meaning of the text.] 

While a beginning is made m this manner, eventually 
other upasanas such as pratikopdsanas (meditation on 
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natural obj ects) , various types of sagunopasana, ahahgraho- 
pasanas (meditation upon the object as oneself), leading 
up to nididhyasana are given. The underlying principle is 
brought out in the slokas of the Kalpataru (1-1-7-20) — 

[Brahman with attributes has been delineated, out of 
compassion for those of dull intellect who are not capable of 
comprehending directly the attributeless Supreme Brahman. 
When the minds of these are conquered by abiding in Brahman 
with attributes, then the Pure Brahman bereft of all adjuncts 
which had been a mere concoction, reveals Itself directly ] 

In this connection, speaking of worship, the Togavasistha 
(5-43-19, 20) and the tika thereon say — 

arrcm 3*$epflT «H»nfS?TT fife ^ Pr^cRig- 

Trfrf)i%gi?r rare — sn^fer i ftw^arsrOT^Tw^§p*r 
rf%^m%l*qt f^n^ra srcsrfqm ^^t=ti ^far w8r- 
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[Propitiate, worship, see and abide m Self by self alone. 
For the sake of those fools who run away from Sasira, effort in 
that direction and enquiry, devotion to Visnu etc., have been 
devised to make them take to the right path 

Here propitiation ' means sadhana by means of listening 
to Sastra etc , with veneration , ' worship ' means continuous 
contemplation of what has been ascertained. * Seeing * means 
direct realisation of the Truth. ' Abidance ' means abiding 
firmly in that Truth. 

If knowledge dawns only as a result of self-effort and enquiry 
why then the piescription of devotion to Visnu etc , in the 
Sastras? The reason is this — there are fools who, because of 
powerful attachment to sense objects, are very remote from the 
Sastras pertaining to Atman, effort at control of the senses and 
enquiry They are to be somehow made to take to the right 
path leading to emancipation ] 

It must be noted that generally in the case of upasanas, 
the meditation on the prescribed object must be only as 
ordained which need not always be actually as the object 
is , it is codandtantra and not vastutanUa The forms that 
are prescribed m sagunopasana are symbolic representations. 
It is thus seen as to how the various types of upasana 
mentioned in puranas and agamas like Satva, Vaisnava etc., 
are accommodated in the Vedantic scheme This is 
pointed out by the Pancadasi (VI-120-124) — 
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to? 3 a$ fiff fe^rfe g i 

sine g^fo^ spr^ j| 

[Similarly others with a bias towards their own contentions 
think of isvara variously, relying upon some mantras, arthavadas 
or kalpas etc 

There are people who ascribe lordship variously to different 
entities — ranging from the Inner Ruler and ending with the 
immovables. For, it is seen that the status of being the family 
deity is assigned to the asvaltha tree, the arka plant, the bamboo 
etc. 

Those who undertake enquiry into the Sruti with the aid of 
reasoning, with the desire to arrive at a decisive knowledge of 
Truth, know that there is only one IsVara 

One must know Maya as the root cause, and the wielder of 
Maya as the Supreme Lord. This entire universe is pervaded by 
what may be regarded as His organs 

Such a conclusion m consonance with the Sruti about the 
Lord, is alone proper This being the case, there will be no 
contradiction with those who say that everything down to the 
immovables is the Lord ] 

Introducing the Sutra (1-1-6-12), t\\a Bhasya says — 

f^if^Tfeq^?r ft^q^T zimfa 3i5*nfa i 
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3 qro^^^i^fif Rib *raf& *rarfi wig*- 

[Sruti speaks of Brahman in Its two aspects— one as qualified 
by the delimiting adjuncts which are products distinguished from 
one another by names and forms, and the other, unlike the 
former, devoid of all delimiting adjuncts There are thousands 
of &ruti passages showing Brahman m these two aspects, 
distinguished from each other as being the object of either knowl- 
edge or ignorance eg,' only where there is duality, as it were, 
one sees the other , but where all this is only Self, then who sees 
what and by what means ? 1 

This being the case, it is m the state of ignorance that 
Brahman can come within the range of empirical parlance, 
comprising of the object of devout meditation, meditator etc. 
Among these different meditations of Brahman, some are 
conducive to the attainment of prosperity, some, to liberation 
by stages and some to the greater efficacy of actions These 
differ because of the differences in qualities and delimiting 
adjuncts And though it is the only one Supreme Self, the Lord, 
that is to be meditated upon as possessed of those particular 
qualities, still the fruits differ according to these qualities. Says 
the Sruti — * One becomes just what one meditates It to be% 



641 



6.13 



* According to what one's volitional resolve is m this world, so 
will one be after departure from this world \ This is also borne 
out by the Smrti — e O son of Kunti 1 remembering whatever form 
of being, he leaves his body in the end, that alone is attained by 
him, being impressed with it through constant meditation'. 
Though one and the same Self is hidden in all beings, moving 
or stationary, still, as pointed out by the Sruti ' He who 
meditates on Self as manifested in a more pronounced way in 
him', though it is unchanging and ever homogeneous, there are 
differences in the manifestation of the various powers of the Lord 
because of the gradations of the mind by which It becomes 
conditioned (as it were) Smrti also — * Whatever being there is, 
great, prosperous or powerful, that know thou to have sprung 
from a part of My splendour ' — enjoins that in whatever there 
is pronounced greatness, it is to be meditated upon as the Lord ] 

6.13.1 Bhagavata School — Accommodation of all Schools — Vedic 

and non-vedic ; Smriti and Reasoning subservient to Sruti 

That devout worship spoken of by the Bhagavatas 
finds its place in the scheme is shown by the Sutrabhasya 
(2-2-8-42)— 

[Now, we do not refute the view stated therein that Narayana 
who is well known as beyond the unmanifest nature, the Supreme 
Self and Self of all, manifests Himself by showing m many 
forms. That the Supreme Self assumes various forms is known 
from Gratis like 'He assumes one form, He assumes three forms' 
Nor are we opposed to the inculcation of continuous one- 
41 
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pointed concentration of the mind on the Lord, reverential 
approach etc., (as prescribed by the Bhdgavata school), for, 
that the Lord is to be meditated upon is well known from Sruti 
and Smrti ] 

Again says the Sutrabhasya (1-1-7-20) — 

£ *rm im w ^*ri q?*rf% *rrcs \ 

[Even for the Supreme Lord, there may be forms created at 
His will out of Maya in order to favour the aspirants as is 
declared m the Smrti 4 O Narada 1 it is indeed Maya created by 
Me that you see Me in this form as possessed of qualities. You 
must not take this to be what I am s .] 

Similar observations are seen in the Sutrabhasya in respect 
of dharma and adharma For example, the Sutrabhasya 
(3-4_6-25) says— 

[Knowledge of dharma and adharma is derived from the 
Sastras. The Nostras alone are the source for knowing what is 
dharma and what is adharma since they are supersensuous and they 
are not invariant with respect to space, time and circumstance. 
What is adhered to as dharma m a particular place at a particular 
time in a particular circumstance will itself become adharma 
in a different context pertaining to place, time and circumstance. 
As such, nobody can have any knowledge of dharma and adharma 
unless it be from the Sastras.] 

In the light of this, as also the discussion pertaining to 
transmigration, in the Sutrabhasya (3-1) etc., it is easy to 
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see how the various Sastras dealing with dharma and 
adharma etc., are accommodated in the scheme of Vedanta. 

6.13,2 Dualistic Vedantic Schools 

Following the footsteps of the authors of the Sutra and 
the Bhasya, Sri Appayyadiksitar, himself a trenchant critic 
of non-advaitic schools, has shown how the three schools 
propounded by Sri Madhvacarya, Sn Ramanujacarya and 
Sri Snkanthas'ivacarya are useful in expounding the 
upasanas that are the means at different levels leading to 
Aduaita — 

It is thus clear that the many constructs by the various 
Acaryas are meant to serve ultimately the same end. The 
differences in exposition are because these constructs are 
meant for seekers of different calibre — intellectual, 
emotional and volitional. In the case of those who are 
attached to the multiplicity as revealed by the sensory 
organs etc., the arambhavada is offered in the first instance ; 
next the parinamavada which by itself leads to vivartavada 
In these cases though Sruti is also accepted as a pramana, 
considerable weight is given to other pramanas and reason 
is made to stray into territories which are not sanctioned 
by Sruti. In supersensuous matters, Veda is the only 
independent pramana like the Sun in respect of colour. 
Verbal testimony other than Sruti is remote in respect of 
its validity as it desiderates some other basic piamana and 
there is the intervention of the memory of the speaker. 
So says the Sutrabkasya (2-1-1-1) — 
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.e constructs offered by these disciplines, though not 
i ultimate purport of the disciplines, are in most cases 
aught in with the object of focussing the individual's 
;ention on what is to be undertaken by him at his level, 
that all his faculties are developed and geared towards 
j ultimate goal. Thus it is seen how the various 
iciplines coming under the category of aparavidya are 
led to Brahmavidya. Says the Sutrabhasya (2-1-2-3) — 

[Thus all the Smrtis adopted by the various schools that 
ke reasoning predominate are to be refuted If they are 
iducive to the knowledge of Reality through inference and 
>porting reason, let them very well be so conducive. But the 
>wledge of Reality springs from the Vedanta texts alone, as 
itated m Srutis like ' One who is not versed m the Vedas 
mot know Brahman ' I ask you of that infinite being known 
m the Upanisads alone ' ] 

Thus it is that the Sutasamhita, Brahmagita (4, 66-70) 
rs — 

fNrpmprt s$qi fq^irtemsrer ^ I 
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[Thus the Supreme Effulgence, Mahadeva alone, is Himself 
the Self-radiant, of the nature of Bliss and the Full And there 
is nothing other than Him. This alone is the basis as well as 
the culmination of all schools of reasoning, all the pramanas, 
like pratyaksa.) Vedantas, smrtts, puranas, Bharata, the disciplines 
which are in accordance with the Veda, the other disciphnes, 
all the agamas, including the Saiva, the Vaisnava and the Brahma, 
all the Buddhistic agamas, the agamas propounded by the 
Taksas, Gandharvas and the Siddhas etc ] 

6.13 3 Buddhism — Yijnanavada 

It will be seen that reference is made here to agamas 
other than the ones mentioned previously, including those 
of the Buddhistic school. The Sadahsaravyahhya already 
quoted says while referring to the Togacara school of 
Buddhism — 

[The VijMnavadins, however, portray Atman as a santana, a 
series of momentary cognitions. Even according to them, 
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liberation is the rise of the series of pure cognitions on the 
removal, by knowledge, of the afflictions of the objects of 
parlance So has it been said * The series of cognitions manifests 
as free from the association of objects s . By santana is meant 
non-intermittent series of individuals. And that is the oneness 
that is experienced as in ' This is the same flame The oneness 
of Atman thus being established by experience, the attempt 
at proving its momentary nature is to secure the establishing of 
the momentary nature of the external objects by having recourse 
to the inference * that which exists is momentary ' which is not 
invalidated by the fallacy of inconstancy . ... In view of the 
recognition of the form f I who saw the pot previously am myself 
touching it now % by holding that a series of the sum total of 
one's consciousnesses constitutes Atman, the Vtjnanavadins 
indirectly accept the existence of Atman which is immutable and 
imperishable.] 

They trace the so-called parlance reality to the latent 
impressions in the consciousness which, however, are 
sublated by knowledge. Thus it means in effect that the 
external objects are unreal and consciousness alone is 
ultimately Real. So even the doctrine of the Togacaras 
results in Advaita So it has been said m the Nyayamanjan — 

Commenting on the statement — 

[ as also the consciousness, not this was spoken of by the 
Buddha ] 

in the Mandukyakarika (4-99), the Bhasya says — 
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*fiftci^ i TOn^f^raw ?wugrai5q*n wre^jpsrfto- 

[This knowledge is the Reality which is Brahman-Atman 
and is, like akasa, immutable, changeless, free from parts, 
permanent, one and without a second, unattached, non- 
cognisable, unthinkable and beyond hunger and thirst The 
Sruti says ' The knowledge (characteristic) of the Seer is never 
absent'. This Supreme non-dual Reality which is devoid of the 
distinctions of knowledge, object known and the knower, was 
not taught by the Buddha, though the denial, by him, of the 
external objects and the postulation of pure knowledge are very 
near the non-dual Reality. The Supreme non-dual Reality, 
however, is to be known from the Vedantas alone.] 

6.13.4 Buddhism — SunyaYada 

In the case of Mddhyamikas, the Sunyavadins y their 
procedure is close to that of the Vedantins. There is much 
m common between these two schools such as Reality of 
the ultimate, illusory character of its opposite, two-fold 
division of the illusory viz., the parlance reality and the 
seeming reality as spoken of by the Vedantins, the superim- 
position of the illusory on the Real, the absence of all 
diversity in the Real, Its auspiciousness, Its realisation 
through hearing, reflection and contemplation, Its being 
beyond the realm of words etc., in accordance with the 
Sruti ' qat 3F3t ' and the Baskali-Badhva episode. 

The view that in Reality there is neither instruction for 
emancipation nor emancipation itself, agrees with the 

Vedantins — 

■TOT** - i I' 

t 

The Vedantins tea * ' uth by positive as w 
negative expressio hyamikas believe in i>« 

the truth only by method. &vl Sn " 
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caryapada has stated in the Brhadvartika (1-4-410) that 
by declaring the impermanence of external objects and the 
absence of misery, the Buddha strives to put an end to 
attachment etc., but not to deny the existence of Atman — 

>3 S3 ss 

The formula enunciated by them for securing detachment 
is to contemplate thus — 

*r! qwm, *?fNi ajfafc, %}% 5pr sif^i 

[Each and everything is a bare unrelated particular in itself, 
momentary, misery, mere void.] 

By this contemplation the root cause of transmigration viz., 
Avidya is dispelled The Pancadast shows how, by declaring 
the world of names and forms to be a superimposition on 
the void, the Madhyamika comes round to the standpoint 
of the Vedantin since what he terms as void is only 
the positive substratum and blesses him as ' May you 
live long 5 — fi?ir ^Wloqdl fa*^ (Pan. 11-34). Then where 
is the difference between the Madhyamikas and the 
Vedantins ? The difference is in this that while the 
Vedantins go by the Sruti, the Madhyamikas take inference 
as the pramana. It has already been shown, however, that 
in this realm of the ultimates, inference cannot be an 
independent pramana and has to subserve Sruti which is the 
sole pramana in this respect. Even if it be said that they go 
by the Tnpitaka texts containing the teaching of the Buddha, 
it cannot be, for, as already shown, even the enlightened 
like the Buddha could have become so only by resorting 
to the apaw useyasmtipi amana Says the Pancadast (11-30, 31)- 
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[Sri Bhagavatpujyapada also says of these Madhyamikas 
who are experts in dry logic, that they are deluded in the matter 
of this Atman that is Existence, which transcends thought. 

These ignorant Buddhists, with only reasoning as their 
pramane and foolishly disregarding Veda accept void (as the 
substitute for Atman).] 

6,13.5 Jainism 

In respect of Jainism, says Professor Hiriyanna 
(Outlines of Indian Philosophy, p. 1 72) — c Matter is 
divided into an infinite number of atoms, but all being of 
the same kind, it is impossible to distinguish them from 
one another. Similarly, in the case of the jivas, their 
empirical distinctions are adequately explained by their 
physical adjuncts. Even the difference in their moral 
nature is fully accounted for by them, Jaimsm electing to 
explain karma as a form of matter. In these circumstances, 
the intrinsic distinction which is assumed to exist between 
one jiva and another, or the plurality of spirit, becomes 
only nominal. The necessary implication of jtaa-thought 
m this respect is, therefore, a single spiritual substance 
encountering a single material substance. And since these 
two substances are interdependent, the dualism must, in 
its turn and finally, be resolved in a monism and point 
to an Absolute which, owing to its essentially dynamic 
character, develops within itself the distinctions of jiva 
and ajiva as known to us. That is the inevitable conse- , 
quence of the Jaina view \ 

e Its (jiva's) intrinsic nature is one of perfection and 
is characterised by infinite intelligence, infinite peace, 
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infinite faith and infinite power ; but during the period of 
its union with matter which constitutes samsara, these 
features are obscured though not destroyed. The jiva's 
exterior semblance belies its innate glory.' (pp 157-158) 

It becomes clear from this that the world can be 
looked upon as real only when the highest aspect of the 
pure spirit is shut out of view. If this is recognised, then 
the not-Self is merely the other of the Self, not quite as real 
as the Self, something which is ultimately sublated The 
world becomes then an appearance created by the power 
of the not-Self. In this way one is led to a severe 
monism, advaita of the type advanced by Vedanta. 

6.13.6 Sufism 

While talking of systems that are not Vedic, mention 
may be made of a few others by way of examples. The 
Sufi teaching is — c Grasp well the subtle fact ; thou art 
that which thou seekest. The foremost duty of the seeker 
lies in eliminating his own separated existence . .Thou-ness 
and I-ness pertain to our world. They do not exist in the 
region of the Beloved. . .He is the only reality; futile is 
the assertion of any existence but His \ Four stages are 
mentioned. Shariat — humility or obedience to the Lord > 
Tarikat — spiritual adoration and resignation to Divine 
will; Manfat (or Aruf) — inspired knowledge ; Kakikat — 
truth or complete effacement in God ; Fana means dying 
alive and is the Sufi word for mystical realisation of union 
with God. The advaitic complexion of this instruction is 
patent. 

6.13.7 Christianity 

In Christianity, the Ten Commandments, the beati- 
tudes, and the statements of Jesus the Christ such as cc He 
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who has seen Me has seen the Father C( I and My 
Father are one' 5 , tc I am the way, the Truth and the 
Life 5J , "I am the Light of the world " etc , are 
reminiscent of the implied advaitic undercurrent. 

6.13.8 Charvakamaia 

Again, the Carvaka system i.e , materialism, provides 
a door-way for the eventual realisation of Brahman- Atman 
by freeing the seeker from his identification of himself 
with gaunatma i.e., land, wealth, children, wife etc. 
It thus centres his attention, as a first step, on his gross 
body, the annamayakosa. 

6.13.9 Modern Physics 

Even in Physics which plays a predominant role in 
the present day science, developments are reminiscent of 
those of the steps leading to the Vedanta. The particle 
theory resembling the paramanuvada and the subsequent 
field theory, resembling the parinamavada have given place 
in the quantum theory to a formulation resembling the 
vivartavada. According to the quantum theory, matter 
cannot be asserted to be in the form of particles or local 
variations of the nature of a wave group in an extensive 
field. These are, at best, two different ways of talking 
about or picturing physical reality m parlance, in terms 
of what is familiar ; and at best they are crude pictures of 
the nature of representation. The language is purely 
metaphorical in character. Any attempt at picturing, for 
example, an electron, really as a tiny speck, is not 
possible because the formulae show that if it has no 
dimension it would have to be of infinite energy ; and if 
dimension is attributed, it should have burst long ago by 
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mutual repulsion of its parts. This shows that ' size ' in 
the usual sense cannot be attributed to an electron ; 
similarly for the other so-called fundamental particles 
which are so only in name, a concept, introduced as a 
convenient way of talking, since m the mathematical 
parlance relating to them, integral numbers play the role 
The usuaJ notions of space, time and causation do not 
work in the realm of the so-called fundamental particle 

physics ; they are to be employed only because contact 
has to be established with the things of the world in 
everyday-parlance, in the experiments, for example. The 
uncertainty principle which is now recognised to be all- 
important has far-reaching consequences The notion of 
position precludes altogether the notion of motion; 
similarly in respect of energy and time and also in respect 
of other such pairs. Again, what is observed in experi- 
ment cannot be asserted to be the ' property 5 of the entity 
that is regarded as observed, because of the unavoidable 
interaction of the observer that is the apparatus etc., with 
the observed. What may be regarded as seen is of the 
nature of a reaction to a stimulus, thus bringing m the 
notion of the so-called biological significance of the 
dynamical variables like position, momentum etc., of the 
observed. This, as well as the recognition of the 
phenomena that are spontaneous like radio-activity etc., 
and the synthesis in the laboratory of certain viruses etc., 
apparently abolishes the border line between life and non- 
life and makes the science of life all-important in the 
science of physics. Again, the relativistic formulations 
which have brought space and time into intimate relation, 
showing that their separation is untenable, that matter is 
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merely curvature of the so-called space-time manifold and 
that matter and energy are not different entities, show 
that all physical phenomena must be traced to a single 
entity, say, energy, unmanifest or manifest The notion 
of different observers with their own measures in regard 
to the shapes and sizes of objects that are observed, and 
with their own fragmentisation of the space-time manifold 
into c space ' and c time lends itself to the view that the 
universe observed by each is of his own making. If the 
physical accompaniments such as the senses, apparatus 
etc., are included in the notion of the observer, then, 
since they interact with the observed, the so-called observer 
would correspond to the pramatr or the kartr 9 while, if 
the c depersonalisation s as is now-a-days envisaged, is 
effected by stripping the observer of these, the observer 
would then correspond to the Witness — Sakst of Vedanta. 
These theories have forced the view that the universe can, 
at best, if at all, be 4 described 5 succinctly, and never 
{ accounted for 5 . There is thus the admission of Avidya 
of the investigator and amrvacamjata of the universe, as in 
Vedanta. That the universe has been referred to by them 
as mysterious, recalls to the mind the Maya of Vedanta. 

6 13.10 Establishing the seeker in the Svarupa — The One 

Endeavour of All Sastras 

It is pointed out in the Yogavasistha (5-87-18 to 21) 
that what is to be realised ultimately, which defies speech 
and thought, has been characterised differently by the 
different schools — 
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q^^^t feci: || 

[It is referred to as the void by the Sunyavadins, as Brahman 
by the knowers of Brahman, as untainted pure knowledge by the 
Vijnanavadins, as Ptirusa by the Sankhyas, as l£vara by the Togins, 
as Siva by the Saivas, as ICala by those who hold 'Time ' as the 
supreme, as Atman by the knowers of Atman, as non-existence 
by the Sautranttkas and Vaibhastkas (since according to them 
neither the objects of the world nor their cognitions have an 
abiding existence), as the absolutely non-existent middle by the 
Madhyamikas, and as the Impartite Whole by the enlightened. 
Verily as This, which is the purport of all Satras, which abides 
in the heart of everyone, which is all, which pervades all, which 
is the essence of all, abides the liberated.] 

A similar description of the liberated is given 
in the Sarvavedantastddhaniasarasahgraha (979-982). This is 
Brahman — Existence, Knowledge, Bliss — that is sought 
after by everyone instinctively, expressed in the form — 
§<3 $ ^?[^ $ J?T None desires to be merely free 
from misery, for even a stone is so. Cessation of misery is 
desired only as subservient to happiness, the goal. It is 
Sastra that makes known the means fortius. It is accepted 
by all schools that this goal is eternal and thus Supreme — 
Paramapurusa?tha. Thus it cannot be one that is produced 
anew, as it would, m that case, perish It follows, 
therefore, that this should be the very svarupa of the 
seeker though not known to be so because of ignorance 
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and consequent concoctions. It is the endeavour of every 
Sastra to secure by the appropriate jnana for the seeker 
this natural state of his, by the removal of ignorance — 

6.13.11 Disputes due to partial views resolved by Vedanta; 

Nivritti the keynote 

The apparent differences m the Sastras are because of 
the adhikanbheda i e., the variety in the concoctions in 
which the seekers are entangled, much in the same way 
as the diversity of prescriptions by a doctor depending 
on the nature of the disease — 

t g snw ^dsfe ^Jt^m Pro n 

The praknya, the counter-concoction offered by the Sastra 
would be such that any serious seeker is led to the next 
higher step only when he is fit for it, the highest goal, 
however, being always presented to be within his reach. 
He is never dislodged from the previous step without his 
acquiring the competency for the next. Says the Suta~ 
samkita (4-22-13 and 22)— 

Step by step he is freed from his entanglements and 
eventually liberated completely i.e , the purport of every 
Sastra is in nivrtti and abandonment. Thus tyaga or 
renunciation is the keynote of all sadhanas. Though the 
final goal is the same, the starting point is determined 
by the volitional, emotional and intellectual equipment 
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of the seeker, the concepts that he entertains, the language 
he uses to express them, the pramanas and the method of 
reasoning which he believes constitute the proof. The 
&atira takes note of this situation in offering the 
appropriate prakriya. Thus in explained the variety in the 
exposition of the S'aslras. Only nivrllt is the purport that 
is sought to be conveyed by all Kashas and not the verbal 
formulations which arc mostly restatements of what is 
accepted as already known by the seeker. The purport 
is not also in activity, pravrlli, which is spontaneous in the 
realm of ignorance. Thus there is no contradiction 
whatever in respect of the purport of the SaUras. The 
vehement criticisms of other S'aslrar by any one of them 
is to save the seeker from exposure to their unwanted 
influence which would be harmful at that stage; and thus 
is no evidence of fundamental contradiction as stated by 
Sri Appayyadiksitar — 

m «mf* *SKft vMmwteK 

The dictum referred to — nahinindanyaya — is this that the 
criticism is offered not with the purpose of countering 
what is criticised but with the intention of safeguarding 
by eulogising what is ordained — 

In the Brhadaranyakopanisadbhas ya (1-4-7) says 
$n £ri AcaryapSda — StffcrRTC*^ < • ♦ ('He for attain- 
ing whom, all the scriptures operate . . .')» 

The Vartika (405-412) on this says— 
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snn ft ^swwgxm^ i 
^^rls ft ct#4 swg jt^ <tf q?d 1 1 



The Parasarapurana says- 
The Nyayamanjan says — 



and also 
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The Sutasafnhita, Tajnavaibhavakhanda (22) says — 

cf^T f| HT^5 fT C-cToqr q^fqpT: || (9) 

TOnj^sr mm ^ctt ertfi i 

HI*rf «T ^RFT m fo*: II (27) 

HfFRTCftrat ^T: fofo: I (28) 

6.13.12 Tarka Auxiliary to Vedanta ; Samativaya, Avirodha stem 

from Svarupa 

It is thus seen from these that all the systems stem from 
the same source Siva, the Jnanasvarupa, to suit the various 
seekers. Each school speaks in terms of the pramanas giving 
rise to various types of experience and also reasoning — 
tarka — in order to formulate its system. Reasoning as 
employed in this connection has two aspects — samanvaya 
i e., formulation of the harmonious principle running 
right through the whole range of experiences that are 
considered, and avirodha i e., establishing that there is 
no contradiction anywhere in the entire formulation. 
Taika is employed for this purpose by all schools inclusive 
of Vedanta where enquiry is aided by reasoning m 
conformity with the Vedanta text and has the highest 
Beatitude as the aim — 

^r ? cT5rr?*r*Ttersr ^^f^Rfa^FTT finsTOJpiteRT I 

(Su Bha. 1-1-1-1) 
This faculty of reasoning in its twin-aspects must be traced 
to the Atmavasana of the mind. It is the one Atman, the 
anubhavasvarupa which is saivanvita that is the one content 
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of ail experiences; and this being secondles^ there in 
nothing to stand up by way of contradiction. Also it \s 
the realisation of this Atman as such that is sought to he 
achieved, by enquiry, with the aid of misonirig. When 
by taking the world to be real, confines arc imposed on 
reasoning in accordance with the so-called self-evident 
axioms that are set up by the diffeicnt schools, the formu- 
lations assume various complexions often mutually contra- 
dictory. The Sutrabhasya (2—2—3—1 7) says — 

>^^ft gwuTRft spwfa ^q^j to^^k^: smrj 

[If one can resort to imagining the cxintcnec of thhigw that 
io not exist, then anything can be proved to cxiiit, a«i there k 
10 restriction to the effect that such and such non-cxifiihif/ thhitfH 
done, and nothing else, are to be imagined to cxiftt ifrrnpefltive 
>f whether they be contradictory or not. Beniden, imagination 
s its own master and it can well be prolific. Moreover, then* 
s no such overriding reason that, apart from the nix oaiegorie/i 
magmed by the Vattefikat, other categories, greater hi mirriber 
—say a hundred or a thousand — are not to he \mh{t'\\'m\, 
Accordingly, anything that any one Hke«j will stand MifthlUhwl* 
3ome kmd-hcarted person may wish that creaturn' may utvrt 
lave the cycle of births and death**, fall of mhuy «* it H t Vfh\)v 
lome pessimist may i *« A that the liberated one*- ?'.ho?jhl Ik 
Dorn agam. Who c~ ^ them ?J 

The aim of x ^ % to liberate th< in tv ^ 

iuch dispute? and n v/hh tht typoi'ifwci' »/ 
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one Self which alone is evident and can never be done 
away with ; and not in a concocted axiom brought in as 
the basis for the formulation of the system. Says the 
Bhasya on the Prasnopanisad (6-3) — 

* 

[Thus engaged in mutually conflicting theories and fighting 
each other like creatures striving to get at the same piece of flesh, 
they have, all of them, been continually drawn away from the 
Supreme Truth, exhibiting mutually contradictory standpoints. 
In order that those desirous of emancipation may disregard all 
their theories and strive with zeal to know the true drift of the 
Vedanta i.e , Universal Identity, we point out the flaws in the 
theories of the logicians and not just for the sake of disputation 
like the logician. It has been accordingly observed — ' Having 
left the causes of all disputes to the other disputants, theknower 
of the Vedas, with the decisive knowledge that non-duality alone 
is without blemish, reposes m happiness'.] 

This verse quoted here elevates the Vedantin to a 
philosophic plane where all differences and disputes vanish 
in toto. Says the Prasnopanisadbhasya (6-3) — 

[Therefore there is no scope for the army of the arguments 
of logicians entering into this domain of oneness of Atman, well- 
guarded by the arm of the royal authority of the Vedanta.] 
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Again, the Brhadaranyakopanisadbhasya (2-1-20) says — 

cfsrr^ ^rf^^r£*rOT3rrq^qwq ^fa^qp^m^r 

[Therefore this oneness of Brahman-Atman is a secure 
fortress impregnable to logicians, those first rate heretics and 
cheats^ and inaccessible to persons of shallow understanding 
and to those who are devoid of the grace of the Sastra and the 
Guru ] 

6.13.13 Non-Vedantic Schools in Mutual conflict ; Advaita not 

opposed to any 

The Advaitadarsana has no quarrel with any system of 
philosophy. While the pluralistic world-views are in 
conflict with one another, Advaita is not opposed to any 
of them. It recognises that there is truth m each of them, 
but only that truth is not the whole. Hostility arises out 
of partial vision. When the whole truth is known, there 
could be no hostility. Say the Mandukyakanka (3-17, 18) 
and the Bhasya thereon — 

qwt %m «r \\ 
sita mmii ft ht ergs; otf& i 
^qrgvrw hi «r ft^ei I! 

SffaSFeisqq^rTg ^fera^lftq^ 3ifiwn5p&i- 

arfegsrssnftft tjcRt ftferr. i Q*q*llq <rcw?f Ti^fa to 

TOTg^TfiT: sfcITO ^Icq?T: q^q^^T fiFF5T I^f OnlqftcTT. 
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SRRM^ I I^T WRcTOt ST fillet %: I 

[The dualists following the views of Kapila, Kanada, 
Buddha, Jina etc., hold firmly to the conclusions as outlined 
and formulated by their respective schools They think that their 
view alone is the ultimate Reality, and that other views 
are not so Therefore they become attached to their own 
views and hate others whom they consider to be opposed to them 
Thus being overcome with attachment and hatred, they 
contradict one another, the reason being the adherence to their 
own convictions as the only truth But our view viz , the 
unity of Atman, based upon the identity of all, supported by the 
Vedas, does not conflict with others who find contradictions 
among themselves — as with one's limbs such as hands, feet etc. 
Hence the purport of the Sruti is that the knowledge of the 
oneness of Atman is the true knowledge, as it is free from the 
blemish of attachment and aversion. 

How is it that the non-dualist does not conflict with the 
dualist ? The reason is thus stated . As non-duality is the 
ultimate Reality, duality or multiplicity is only its effect The 
Sruti passages such as * He is one alone, without a second 
' He created fire ' support this view. It is further borne 
out by reason, as duality is not perceived m the absence of the 
activity of the mind, in the state of trance, swoon or deep sleep. 
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Therefore, duality is said to be the effect of non-duality. But 
the dualists perceive duality alone either way i.e , from both 
the absolute and the relative standpoints As duality is perceived 
only by the deluded and non-duality by us who are enlightened, 
therefore, our view does not clash with their views. For, 
Sruti also says 'Indra, the Supreme Lord, created all these 
diverse forms through Maya ' But It is one without a second 
It is like the case of a man on a spirited elephant, who knows 
that none can oppose him, but who yet does not drive his beast 
upon a lunatic who, though standing on the ground, shouts at 
the former — f I am also on an elephant, drive your beast on me \ 
Therefore from the standpoint of Reality, the Rnower of 
Brahman is the very Self of even the dualists. Hence, our (viz., 
the non-dualistic) view does not clash with their views.] 

6.13.14 Liberation, Result of Aupanishadic Samyagjnana Alone 
Says the Suirabhasya (2-1-3-11)— 

s!4 g£r wtpwi* gjwn ftafeqfmgqqvn~ i ^fT?rrer 
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m few^fa afWNssr stow h^^t^i l 

[Besides, all those who teach the final release of the soul, 
are agreed that it results from perfect knowledge. Perfect 
knowledge has the characteristic mark of uniformity, because it 
depends on the already accomplished actually existing things, 
for whatever thing is permanently of one and the same nature, 
is acknowledged to be a true or real thing. And knowledge 
conversant about such is called perfect knowledge, as, for 
instance, the knowledge embodied m the proposition — e Fire is 
hot'. Now it is clear that in the case of perfect knowledge a 
mutual conflict of men's opinions is impossible. But that 
cognitions founded on reasoning do conflict, is well known , 
for we continually observe that what one logician endeavours to 
establish as perfect knowledge is demolished by another, who in 
his turn, is treated alike by a third How, therefore, can 
knowledge, which is founded on reasoning, and whose object is 
not something permanently uniform, be perfect knowledge ? 
Nor can it be said that he who maintains the pradhana to be the 
cause of the world (1 e , the Sanhhya) is the best of all reasoners 
and accepted as such by all philosophers, which would enable us 
to accept his opinion as perfect knowledge Nor can we collect 
at a given moment and on a given spot, all the logicians of the 
past, present and future so as to settle (by their agreement) that 
their opinion regarding some uniform object is to be considered 
perfect knowledge Veda, on the other hand, which is 
eternal and the source of knowledge, may be allowed to have 
for its object firmly established things, and hence the perfection 
of that knowledge which is founded on Veda cannot be 
dented by any of the logicians of the past, present or future. 
We have thus established the perfection of this knowledge 
which reposes on the Upanisads , and as apart from it perfect 
knowledge is impossible, its disregard would lead to i absence 
of final release* of the transmigrating jrvas ] 
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6.14.1 Mahavakya the ultimate Pramana; No Expectancy 

thereafter 

It is this perfect knowledge that is gained by the 
instruction through the Mahavakya, as the Suirabhasya 
(2-1-6-14) points out — 

fefel^Tf^flfe | qqi % « qsfa ' fcg?3 ft}, li-r, q^ 

[Furthermore, this (Vedanta) is the ultimate means of valid 
knowledge, establishing oneness of Self, after which there 
remains no expectancy. Unlike the expectancy that arises in 
common parlance to know c what, with what and how on 
hearing the injunction 'One should sacrifice 5 , there is no 
expectancy after the teaching 'That thou art' or { I am Brahman 1 
for that knowledge has for its content the universal Self-hood 
Expectancy arises only when something is left over But apart 
from the oneness of Self nothing else is left over which might 
arouse expectancy for being made known.] 

In this connection, says the Vedantasiddkantamuktauah 
m introducing the sloka 57 — 

Jrrmronrairi ste: j arcs jwt^tow^i^ i 9 3 s^cf 
qr wmnwRq m q^rfsf^^r^jqmrr^qqr crr*qrfortergrf?f: 



6.14 



666 



What has been conveyed here has been clearly given 
expression to m the Prasnopanisadbhasya (6-3) — 

hPct i c^rl S^q^igqqsjT i engqjict enatad sr^i^nri^f- 

fata * f™t ™% i n , fr* INifift 

quq* s^isa^r srra^j } 

The import is this — It should not be thought that if 
the non-dual Atman alone exists, there would then be the 
contingency of the Sastra being invalidated That would 
be so in that system in which the Sastra is deemed to have 
an existence apart from the universal Self, but not so m 
the present case. Even prior to and after the realisation 
of the Universal Self, it is held that the Sastra or its 
validity has no existence other than that of Self. The 
Sruti itself declares — 'But where to him all becomes 
Atman alone, there, who could see what and by what 
means?'. The appropriateness of compiling the Sastra is 
also pointed out when dealing from the standpoint of 
ignorance, without the knowledge of the real existing 
entity. Thus, at length, the Brhadaranyakopanisad says 
' Where he sees as if duality exists 5 etc. Here, in the 
Mundakopamsad also, a division of the Nostra is made at 
the very beginning relating to the para and the aparavidya. 
That the Sastra is regarded as being different from Self is 
only because of ignorance. 
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6.14 2 Atman the ' Revealer Not the ' Revealed ' ; It is the Basic 
Experience, Never Denied 

The sentient Atman that is the e revealer 5 of the Sastra 
should not be regarded as being * revealed ' by the Sastra 
as that would be tantamount to regarding the fire as being 
burnt by the faggots. The begmnmgless Veda is revealed 
by Is'vara, and derives its capacity of being a pramana 
by way of manifesting this Is'vara that is Self-effulgent and 
thus His own testimony, so say the wise. Veda, which, 
in essence, is the Akhandakaravrttyarudhacaitanya, remains 
over as Brahman- Atman that it has ever been. Say the 
Sahksepasariraka (1-487) — 

and the Svatmanirupanam (46, 47) — 

As has been seen, Self can never be denied. It is the 
basic Experience underlying all other experiences. It is 
only m the light of this Witness-self that anything else 
may be said to be known. It is in respect of the latter, 
the so-called objective aspect of knowledge, that any 
doubt is possible. Uncertainty and speculation hang 
over this as evidenced by the various theories and the 
mutual criticisms. The revealer of all these always stands 
undisputed. Say the Vartikasara (4-3-66) — 

f%sqcftfcr fan£tsfa^ mi writ * %5ff^ II 
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the Brhadvartika (1-4-1372, 1373)— 
and the Vartikasara (4-3-62) — 

6.14 3 Experience, Ignorance and its removal by Knowledge : 

basically accepted by all schools 

Just as this eternal experience is perforce accepted, 
so also is accepted ignorance that is sought to be removed, 
this being the aim of every school The removal of 
ignorance is also accepted Sri Sri Sures'varacaryapada 
shows that this triad — viz , experience, ignorance and its 
removal by knowledge — is accepted basically by all 
schools. There is no contradiction in respect of the 
acceptance of these though contradictions are seen in 
respect of detailed formulations. This is tantamount to 
the acceptance of the Vedanta system by all schools, 
as this basic formulation is all that the Vedanta starts 
with. In accepting these, therefore, every school has 
been subscribing necessarily to this Vedantic point of 
view. Again, the very acceptance of this basic position 
shows that the detailed formulations which are in the 
realm of ignorance and are sublated along with it are 
necessarily illusory, which subtlety is openly declared by 
the Vedanta but not by these schools which affirm the 
reality of the world. Says the Brhadvartika (1-4) — 
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STTfesTTRf^TO^I^ITSflRS^OT: }! (1365) 
qren^OT qqfBTO^TO ? clf^r II (1366) 

rricsre^rer er^ts^ ^fefMma II (i 367) 

Thus, though every one of the schools has the same 
basis as the Vedanta, the formulation m each case is 
determined by the additional assumptions suited to the 
particular circumstances. Along with the basic triad, are 
also accepted notions of dharma, adharma, transmigration, 
yoga, liberation etc., and as accepted by the other 
schools, are but restatements of what is mentioned in the 
Sruti which alone is the piamana in respect of them. Says 
the Svatmanirupanam (49) 

The levealing aspect of a pramanavrtti of the mind is 
to be traced to the Caiianya , in particular the vrtti aided 
by the functioning of the senses is able to give rise to 
direct cognition because of the immediate nature of Atman 
that is Consciousness. The self-validity of the pramSnas 
employed is also to be traced to Atman which is Its own 
testimony. The functions of the intellect, its capacity 
for reasoning in its various aspects like induction, universal- 
isation, uniformity, exclusion of all differences, remo\al 
of contradictions etc , must be traced to Self, as has been 
seen The formulation of what are regarded as basic 
categories in an axiomatic manner regarded as self-evident 
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3y each school, appears so only because of Atman which 
done is self-evident and cannot be denied. Says the 
7artikasara (4-3-54) — 

rhe disciplines prescribed as pre-requisites for the 
knowledge in any school can be seen to stem from the 
/edantic notions of attasuddhi and ekagrata which are the 
esults of svadharmanusthana and upasana of Istadevata. 
Similarly, the import of all disciplines which is in mvrtti, 
yaga alone, and not in karma, progeny or wealth is 
iffirmed in the Sruti — 

^ mfiaij ?r 5R*u tsftsr ar^cISRHSJ: I (Ma Ma.) 

Tyaga is again to be traced to the non-dual Atman which 
s always detached and basically bereft of anything else to 
vhich It can be attached. 

Thus it is seen that necessarily every school gets 
iccommodated m the fold of the Vedanta, as a special case 
:uited to particular circumstances The universality of 
Vedanta with its emphasis on non-difference and non- 
contradiction is seen to be exemplified here. These 
iisciplmes, however, are all in the realm of ignorance 
ind belong to the category of aparavidya which is to lead 
itep by step to Paravidya that is the doorway to realisation. 
Ml this serves to show that all disciplines are based on 
tenets stemming from Brahmavidya and form the steps 
leading ultimately to Brahmavidya Says the Sutasamhita 
[4-22-13)— 
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These different disciplines are meant for those who are 
not qualified to receive the Sruti teaching. But those 
who are qualified for the study of 3ruti have nothing to 
gam from these, and are to realise Brahman-Atman from 
Sruti which shows the right path directly and is most 
beneficial. Says the Sutasamhita (4— Sutagita 8—25) — 

6.14.4 Veda not a dogma, bat pram an a, never invalidated 

By the principle of adhikaribheda the all-comprehensive 
Vedic systematics thus contains within its fold not only those 
disciplines that accept it as pramana, as special cases of its 
teaching for the respective seekers, but also those which 
apparently proclaim their anti-Vedic stances However, 
the followers of these latter ones will have to pass through 
devious routes to join the straight path held out by Vedas 
Those who are already on the way m this right royal 
road should stick to it without being overpowered by the 
others Thus Veda is accepted not because it is Veda m 
the sense of a dogma, but because it is a pramana, there 
being no possibility whatsoever of proving its invalidity, 
as the Brhadvariika (2-4-325) says — 

6.14.5 The term 1 Veda * 

Vedas, it is are termed as such as they 

establish the on ity, Brahman-Atman, th * 
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provide the enquiry to know this Brahman-Atman, they 
generate the knowledge of this Brahman-Atman, they 
bestow, by removing the veil of ignorance, the Svarupa 
of Brahman - Atman on the seeker, meanwhile themselves 
attaining this very Svarupa which they are in essence, all 
the meanings of the word Veda, arising from the root 
' vid '— 

6.14.6 Veda ne^er Vedya 

These Vedas — aparavtdya — are many, when in the 
realm of ignorance pertaining to their essence that is the 
one Brahman-Atman which becomes manifest in 
Paravidya, the plenary experience. Therefore, insofar as 
the Vedas are regarded as verbal, different from Self, 
they belong to the realm of the known, the insentient, 
and can know neither the Sentient Omniscient Veda, Self, 
nor the real svarupa of the insentient, the universe, vedya, 
the object of knowledge, as this becomes known only 
when the Substratum, Self, on which it is superimposed, 
is known However, Vedas themselves are the only means 
of the knowledge of Reality, though not directly, yet by 
the removal of ignorance, through enquiry Says the 
Sanatsujattya (3-37, 41, 42) — 

rrqjfq ^ forfcf ^ ^ m^ujj ^[^t ^PcT II 

One is thus led by Vedas to the Paravidya, the doorway to 
realisation And, as has been shown, all other disciplines 
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coming under aparavidya are geared towards this end. 
The culmination is m the realisation of the import of the 
Mahavakya. The entire body of the Upanisadic literature 
is such that every Upanisad contains a Mahavakya, The 
endeavour of the Brahmasutras is in establishing that the 
purport of all the Upamsads is m providing the knowledge 
of the absolute unity of Self, by eradicating Avidya, 
the cause of all evil and m dispelling the wrong notions of 
those who sweat by contrary views. This has been shown 
by Sri Sri Bhagavatpada m the Adhyasabnas ya and the 
Sutrabhasya (1-3-5-19) — 

This, the Vedantas achieve by providing the knowledge 
of the Supreme Self and then establishing the identity of 
the individual Self with the Supreme Self, as the Sutrabhasya 
(1-3-7-25) says— 

ft ^FcreTSRRT 5l#r:, iflf%qOTcTO^qfr^q , WT, 

The entire Sartrakamimamsa is an elaboration of the first 
four Sutras. The first Sutra sets forth the nature of the 
individual Self, the second, that of the Supreme Self, 
substantiated by the third, the fourth, the identity of the 
two, which is principal to the senses of the two terms 
* thou 5 and * That 5 as pointed out by the Sahksepasariraha 
(1-560, 561)— 

43 
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The Supreme teaching of the Saslra is thus seen to be 
centred in the Mahavakyas It has been made amply 
cleai from the passages cited from the Sutrabhasya that 
the Mahavakya as the supreme pramana, is eminently 
capable of making known the only Existent, the Impartite, 
which is principal and not subordinate to any action, 
thereby providing the knowledge that has liberation as its 
fruit. Says the Sahksepasanraka (1-562) — 

This Knowledge is not different from Brahman, the 
begmningless Existent, though spoken of as being 
revealed by It The Aimasvarupa , the begmningless One, 
which is sought to be known is revealed by Itself i.e., 
It is Self-effulgent Brahman which is of the nature of One 
homogeneous mass of eternal Consciousness. It is not m 
need of any other knowledge to reveal It, like the Sun 
which is always radiant by itself. So say the Gaudapada- 
karika (3-33) and the Bhasya thereon — 
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6.14.7 Brahman-realisation leaves nothing unknown — Avidya 

was not, is not, will not be 

The Sivatativasudhanidhi (9-6) — 

also points out that on realisation the distinctions like the 
knower, the knowledge and the known would not be 
there, which is m accordance with the Srutis like — 

The tika on it quotes the example of a wooden elephant 
which, when seen as an elephant, conceals the wood that 
it is ; and when wood that it actually is, is seen, the 
c elephant 9 dissolves into the wood ; so into the Supreme 
Self dissolves what was previously seen as the world — 

(Svatmanirupanam — 94) 

Say the Prabiopanisad (6—7) — 
and the Bhasya thereon — 

[Brahman that is to be known is just this Very well do I 
know this. There is nothing apart from this, hence nothing 
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moic excellent or worthy to be known This he said to remove 
any doubt in the minds of the disciples that there was yet 
something not known and to produce the knowledge of certainty 
that their object has been accomplished ] 

So says the Glta (VII-2) also — 

In respect of Avidya that is dispelled by Knowledge, the 
Sambandhavartika (183, 184) says that it never existed — 

3rft^r src^rq&r JTrefftfcr vrft^fa II 

[The mere dawn of true knowledge generated by Mahavakyas 
like ' That thou art reveals that Avidya along with its effects 
was not, is not and will not be.] 

6.14.8 The Mahavakyas — Sublation of superimposition 

Just like the Mahavakya c That thou art there are 
many others in the Sruti, the import of which is the 
impartite sense of the identity of Brahman and Atman 
as the Vivekacudamani (251) e.g , points out — 

The purport sought to be conveyed by each one of these 
being the same, it is given expression to differently in 
each case since the purpose viz , the removal of the 
particular phase of Avidya in each case is different 
depending on the circumstance As has been seen, the 
SSruti points out that the Supreme Reality is beyond the 

9 

pale of mind and words, which, however, the Sruti 
employs with trepidation, as it were, to remove the 
superimposition. Says the Sivamahimnastotra (2) — 
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Naturally, this, the profoundest secret, the purport of 
all the Upamsads, hardly obtainable in all the worlds, is 
to be secured only by instruction from the Guru, by which 
arises the direct manifestation of Brahman. Says the 
Sivataitvasudhanidhi (9— 1 ) — 

The various Mahavakyas are thus different verbal repre- 
sentations of the one plenary experience of Brahman- 
Atman, the sole Reality characterised variously as the 
abode of Infinite love, as transcending the world, as 
eternal, as Bliss, as non-dual, as Impartite etc.; hence the 
term Mahavakya. Says the Sivatattvasudkanidhitika (9-2) 

By conventional usage, the term Mahavakya is restricted 
to these four, one from each Veda — 

(Ch U. 6-8-7) (Samaveda) 
3Tf sl&lfel (Br. U. 1-4-10) (Yajurveda) 

mtim (Ai. U. 3-1-3) (Rgveda) 

Sfq^toRT 3& (Ma. U. 2) (Atharvaveda) 
[That thou art , I am Brahman ; Consciousness is Brahman ; 
This Atman is Brahman ] 

All the Mahavakyas are verily made known by the 
Sruti by way of instruction — upadesa. However, usually 
c That thou art ' is spoken of as the upadesavakya since its 
very form is patently so Expressions like — *R33Tf*T, 
a p^WWj 3rf^f^^m 5 Sf*preqre^ etc., are sometimes used 
in relation to some of the Mahavakyas when they are 
employed m connection with reflection, abidance, 
recognition and direct experience, all in respect of the 
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underlying theme whichever is emphasised m the 
particular case 

In the third stanza of the hymn under consideration 
the expression 3TO$5qrapT recalls to the mind 3tfTS^rffrT 
(dispensing with what is not c That s ). The term 04lc4H (of 
the nature of existence) recalls Existence, Brahman, the 
import of the second stanza and along with £gR0T it recalls 
the Mahavakya (Consciousness is Brahman). fl^fff 

(That thou art) is explicitly mentioned in the second line; 
and the third line recalls to the mind 3^ surfer (I am 
Brahman), for example. In a nutshell, the teaching of 
the first two lines of the third stanza is that Brahman the 
ever-abiding Consciousness which endows directly the 
existence and shine to the entire universe consisting of 
ether etc., superimposed on It, thereby manifesting 
that Brahman, the Pure Consciousness, art thou. Sri Sn 
Acaryapada m the Sarvavedantasiddhaniasaiasahgraha (782) 
says — 

*5f§ sr#Tncsr Reefer swrapsr cr^ts ierasJtams^ n 

The Togavasistha (6-Purvardha 120-26) also offers the instruc- 
tions in similar terms — • 

6.15.1 Total Surrender at the Feet of the Guru 

This instruction is offered, as the hymn points out, 
to the seeker who has totally surrendered himself at the 
feet of his Guru, the Sphuranasvaiupa } renouncing all else, 
seeking refuge only m Him, as the word 'asutan' indicates 
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. The appropriate construct for the seeker is given by the 
Guru. The plural in the word c asritan 3 indicates again 
that the same Svarupa which instructs directly through the 
Mahavakya also offers the appropriate disciplines so as to 
enable the seekers of lesser competency eventually to 
receive the instruction 'That thou art' directly. Who- 
soever is thus blessed by the Guru who having realised 
Brahman is verily Brahman Itself, on that disciple the 
Supreme Lord also showers His Grace by way of mani- 
festing to him His Svarupa, Brahman. Say the Atmapurana 
(16-25) and the tika thereon — 

6.15.2 Greatness of Instruction from Guru 

The greatness of the instruction of the Mahavakya 
like c That thou art 5 from the Guru is brought out in the 
Pancadast (1-63, 64) — 

[The indirect knowledge of Brahman obtained from the 
Sruti through the Guru burns away like fire all sins wilfully 
committed. The direct realisation of Self secured from Sruti 
through the Guru is a fierce Sun in relation to the daikness 
of ignorance, the cause of the cycles of births and deaths.] 
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It is also said — 

[The notion that Avidya is real, is destroyed by Nostra , its 
effectiveness viz., its ability to entangle, is destroyed by dncct 
knowledge, even the very appearance of it ceases on the 
exhaustion of prarabdha ; Avidya is thus destroyed in three 
stages, as it were.] 

6.T5.3 Removal of Obstacles — Realisation 

The Mahavakya which is a pramana does produce 
direct immediate knowledge of Brahman -Atman which 
can never be mediate. As has been pointed out already, 
it may appear to be indirect because of the obstructions 
due to blemishes. Such obstacles are- — attachment to 
objects, dullness of intellect, bad reasoning and foolish 
obstinacy m asserting what is contrary to truth These 
obstacles are removed by calmness etc , and enquiry etc., 
as says the Pancadah (IX-43, 44), speaking of these as 
obstacles in this life — 

Each kind of obstacle is to be met by the appropriate 
means that can remove it. These have been dealt with 
in detail in the Vedantalalpalattka as already seen, which 
also quotes the Sanksepasariraka (1-14, 15, 16) — 

S^w^mfesTT few Brcw^a^qifi *rar i 
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sR^ragq^ ft*: II 

[Just as the cognition though arising from a faultless eye 
and relating to Bharcchu (a king's favourite minister who, 
having been led to a forest and reported dead by those who 
were jealous of him was mistaken for a devil by the king mspite 
of the king himself seeing him directly in the forest), but being 
obscured by the fault of a person (the contrary notion that 
Bharcchu was dead) does not lead to the determination (m the 
form 'this is Bharcchu 5 ) m regard to Bharcchu, so also the 
cognition of Brahman arising from the infallible Veda, being 
coloured by the predilections of man, does not become fruitful 
(by dispelling Avidya ) 

Just as there arises a column of smoke from fire, only after 
the removal of the counteracting jewel and the charm, so also 
the cognition of Brahman becomes fruitful after the removal of 
the defects. 

Without denying the self-validity of Vedic texts, experts m 
the Veda maintain that the entire science of enquiry (viz , the 
Purvamimamsa and the Uttaramimamsa) has for its purpose the 
removal of personal predilections. The defects present m the 
intellect of the seeker having been removed, the knowledge of 
Brahman-Atman sets forth directly ] 

Obstacles of other kinds relating to the past and the 
future mentioned in the Brhadvartika are referred to in the 
Pancadasl (IX-38)— 

The 'past' is illustrated by the story of the removal 
the ob in the form of a former affection of an 
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ascetic for a buffalo, by instruction from the Guru that 
Brahman is the truth even of the buffalo he loved The 
obstacle relating to the future is illustrated by the stones 
of Vamadeva for whom one moie life was enough and of 
Jadabharata for whom three more lives were necessary 
foi overcoming the obstacles. In this connection the Gtia 
(VI) relating to the seeker fallen from the path, for whom 
many lives may be necessary, may be recalled. A desire 
such as for Brahmaloka is also an obstacle that has a 
reference to 'future 5 . Enquiry will never be fruitless ; 
if it does not bear fruit in this life, then it must be due to 
some obstacle that clogs the way ; and when the obstacle 
is removed, the stream of enquiry resumes its course and 
reaches its goal viz , Brahman-realisation. In the Gtta, 
Sri Bhagavan says that none who earnestly strives to reach 
the goal, need lose heart. These Gita passages as also 
the instances of Vamadeva have been quoted in the Bhasya 
on the Sutra (3-4-16-51) — ^f|wq^crsif^P% S^fcffilJ 

[Enlightenment is possible even in this life provided the 
means adopted for it are not obstructed in any way by the 
result of some other past karma that starts fructifying. Should 
it, however, be obstructed, the fruition comes in a subsequent 
birth Even the enlightenment emerging from hearing etc , 
arises only aftet the impediments wear away,] 

Srutis such as — 
m Sf^fsSat *TTO5T m e»T?# || (Br U. 4-4-7) 
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[When all desires nourished in the heart are abandoned, 
then indeed does the mortal become immortal and realise 
Brahman even here ] 

may be recalled in this connection. Commenting on 
this Sruti the Bhasya says — 

[It is implied that desires concerning things other than Self 
are in the realm of ignorance, and are but forms of death 
Therefore on the cessation of death, the enlightened becomes 
immortal even as being embodied and attains Brahman, the 
identity with Brahman i.e , liberation, living m this very body. 
Hence liberation is not contingent on such things as going to 
some other place. Therefore the organs of the enlightened do 
not depart, they are merged m Pttrusa, Self, their Substratum 
where they apparently exist j 

6.16.1 Liberation, the Fruit co-terminus with Realisation 

This enlightenment, the Akhandakaravrttijnana is thus 
the result of the direct instruction of the Mahavakya 
'That thou art 5 by the Guru. It is this immediate direct 
knowledge (arising from Mahavakya, the pramana, that 
dispels the illusion) that has been c a matter of direct 
experience 5 all along and does not stand m need of any 
other aid like karma m yielding its fruit This is Saksdtkara 
mentioned m the third line of the first stanza that is 
referred to here in the third line of the third stanza of 
the — 
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[On the direct realisation of which, there will be no more 
return to the ocean of samara.'] 

In respect of this Saksaikara } says the Vedaniasiddhania- 
muktavalt (40, 41) — 

[The wise declare that sublation is the conviction that ' the 
falsely surmised is not ' following immediately on the direct 
realisation of the substratum of the superimposition. 

Vidya and Avidya are by nature opposed to each other like 
light and darkness , Vidya being the destroyer and Avidya the 
destroyed ] 

Says the Sutrabhas ya (1—1—4-4) — 

£S TO^ ' STFT^ fel^l T f^tf^ $5TOT 'j ' ^ 

4 cf^ ^ 3T: Site ^eprgqRW: ' ^WWT: ^?&^T- 

irrcreJWsq sfiwHi fu^ftft n**ct i 

[Moreover, Srutis which declare that final release is co- 
termmus with the lealisation of Brahman preclude the possibility 
of any other intervening action between the two — * the knower of 
Brahman is verily Brahman Itself, ' All his actions perish when 
once he beholds That which is high as being the cause and low 
as being the effect 5 , * He who knows the Bliss of Brahman fears 
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nothing ' O Janaka 1 you have certainly attained fearlessness ', 
' It knew verily Itself as "I am Brahman" ; thereby It became 
All ' , 4 Then what delusion and what sorrow can there be for 
him who beholds this Unity ' Similarly in order to exclude the 
necessity of anything else to be done between the realisation of 
Brahman and the attainment of universal Selfhood, may be cited 
the &ruti ' Seeing this indeed, the sage Vamadeva realised — 
"I was Manu, I was the Sun" just as m 'standing, he sings' no 
other act of the agent intervenes between his standing and 
singing.] 

The Sutrabhasya (1—4—1-6) says — 

[As long as Avidya does not vanish, so long It is within 
the fold of dharma etc , and the jivahood of the jiva is not 
sublated. When Avidya is dispelled, the individual Self is 
revealed to be Consciousness, the Supreme, by the Mahavakya 
' That thou art'. However, whether in association with Avidya 
or otherwise, the entity (Brahman the Substratum) is not in the 
least affected.] 

Again says the Sutrabhasya (2-1-2-1 4) — 

[The Sruti ' That is the Self, That thou art, O Svetaketu * ' 
also teaches that the embodied Self is verily Brahman Itself. 
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The Brahmanhood of the embodied Self is a self-established truth 
and is not what is to be accomplished by any endeavour Thus, 
this knowledge of the identity of Brahman and Atman as derived 
from Sruti, sublates the illusory embodiedness of Atman resulting 
from ignorance, just as the knowledge of the rope etc , sublates 
the illusion of the snake in it etc Once this illusion of embodied- 
ness of Atman is sublated, all parlance naturally based on it, is 
also sublated It is not appropriate to say that this absence of 
parlance is to be associated with a particular state of Atman, 
since the identity predicated of Atman with Brahman by the 
Sruti * That thou art ' is not confined to any particular state J 

Further says the Sutrabhasya (2-1—7—22) — 

[Moreover, when no n- difference is revealed by declarations 
of identity by Srutis such as * That thou art', then, the 
transmigratonness of thejiva is removed, as also the Creatorship 
of Brahman, for, all parlance based on differences arising 
because of ajnana that is illusory has been sublated by right 
knowledge ] 

6 16 2 No return to samsara for the Liberated 

Says the Tattvasudha on the third stanza of the hymn — 
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[Here a doubt is raised — though samsara has been put an 
end to by enlightenment arising from the Mahavakya it is 
possible that it will arise again as is evidenced in the case of deep 
sleep and dissolution This is answered in this third line of the 
third stanza of the hymn Never again will there be return to 
the ocean of samsara because of the direct realisation of Brahman, 
the Self-effulgent Existence, Consciousness, Bliss which is devoid 
of the world, as s That am I because of hundreds of Sruti 
passages like — e The knower of Atman crosses over sorrow', 
'The knower of Brahman is verily Brahman Itself 5 , and * He 
returns not again' . Samsara arises again after deep sleep and 
dissolution because of the persistence of primal ignorance In 
the present case, primal ignorance having been destroyed by the 
knowledge generated by the Mahavakya, there is no return to 
samsara for the liberated ] 

It may be noted that the Skuti *T 5^13$%' (He does 
not return again) quoted here occurs in the Niralambopa- 
nisad — 33, the Naradaparivrajakopanisad — 922, as also in the 
Kalagmrudropanisad — 5 The Bhasya on the Sutra 
(4-4-7-22) f 3RTf%: 5P^T^Tff%' Sfs^ 5 (There is no return 
as per the Sruti, there is no return as per the Sruti) quotes 
the Chandogyopanisad (8-15-1) ^ ^ J^l^ct' pointing out 
that this Sruti pertains to the non-return of those who, 
after attaining Brahmaloka secure liberation along with 
Hiranyagarbha, the Lord of that World. It is a settled 
matter that those who, through perfect knowledge, have 
dispelled ignorance entirely and are devoted to nirvana that 
is eternally accomplished, do not return to samsara Only 
on the basis of this does it follow that even those who 
take refuge in the qualified Brahman and eventually 
secure enlightenment, do not return to samsaia So the 
Sutrabhasya continues to say — 
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In this connection says the Sulrabhasya (2—1—3-9) — 

arnica: feci) ^ <er»rftaT*fi e^snrofifei* 
OTW^r etawro arit&asira: l 

[Just as during the state of continuance of the world, it is 
seen that, like a dream there are empirical differentiations under 
the influence of unreal ignorance, though the Supreme Self is 
devoid of all distinction, so it is inferred that even m dissolution, 
a power of diversification founded on unreal ignorance persists. 
Hereby is answered the objection that freed jivas may become 
subjected to rebirth, for, in their case unreal ignorance has been 
dispelled by perfect knowledge ] 

The Manasollasa (III, 35) and the tika thereon say — 

^a^RTcsr^ — <^«q jt^t^t ^ ^^qswcrafafci 31 I 

¥$R ?3#Rcq 1 cf^TfiTR^fei: cTSTIS; tR^W^' 

[Hence It is the One that is the Shine in all This is truly 
Sarvdtmatva, being the Self of ail, that is given expression to in 
the Sruti, "It knew verily Itself as ' I am Brahman ' ; there- 
fore It became all " and not becoming manifold ] 

The Sruti quoted continues to say that whoever 
among the gods knew It, also became That ; and the same 
with sages and men — 

*T3*noTPU (Br U. 1-4-10) 
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The gruti gives the illustration of Vamadeva and 
emphasises the same idea. The Manasollasa (III— 35— 37) 
continues to say — 

[Divine beings, animals and men have no existence apart 
from the Shine As one with the Shine, jTva is designated 
Sarvatman, the Self of all 

When this conviction of being one with the Shine is steadied, 
one attains to Kaivalya, the £ state ' of liberation from which 
there is no more return ] 

Being always Brahman-conscious 3 conscious of the 
Brahman-Atman identity, ever abiding in It, they attain 
this supreme goal from which there is no more return, 
since Avidya along with its products viz , karma etc , has 
been destroyed by knowledge. Says the Gita (V-17) — 

6.16.3 Kaivalya the Paramapurushartha ; Culmination of all 

attainments 

This Kaivalya is referred to m the Sutra (4-4-2-4) 
and the Bhasya thereon — 

44 
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q$ g^f^5f[rfcf 3fTcfTT prefer *ffafi || ' ffcr ^w^ft g^^r- 

[The liberated remains verily non-separate from the 
Supreme Self. Why so 9 Because it is so seen in the Upanisads. 
Thus it is, that Srutis like — * That thou art ', ' I am Brahman 5 , 
' Where one sees nothing else ', ' But there is then no second entity 
which It can see as other than Itself ' etc. , reveal the Supreme 
Self as non-separate from the individual Self It is appropriate 
that the fruit accords with the cognition, in conformity with the 
maxim of * becoming what one meditates upon '. Srutis like 
c O Gautama 1 just as pure water poured into pure water becomes 
verily the same, so also becomes the Self of the enlightened one 
given to deliberation', which describe the nature of the liberated, 
reveal this non-separation only ; so also does the illustration 
of the river and the ocean. Expression of difference, even in a 
context of non-difference, is to be regarded only as having a 
secondary sense, because of Srutis like — e O Venerable Sire 1 in 
what does that Infinite abide ? In It's own glory', ' Delighting 
m his Self, sporting in his own Self ] 

The illustration of the river and the ocean referred 
to here, is given in the Mundakopanisad (3-2-8) — 

[Just as flowing rivers disappear into the ocean, giving up 
both their names and forms, so does the enlightened, freed from 
name and form, attain the self-effulgent Purusa which is beyond 
the avyakta ] 

Thus it is clear that the attainment of Brahman- 
Atman by enlightenment is liberation — 3fTqRaT iftsj: 
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(Su Bha. 1-1-4-4), aifef| g^TOT (Su. Bha. 3-4-17-52). 
One who is established therein is not subject, in the usual 
sense, to the threefold limitation. Says the Sutrabhasya 
(l_I_4-4)~ 

%t 3 <TOTTf?«fi ^^ftc*? o^m^ sfsqifq B^fe^Rfe 

OTcl^TfirfTg; i sr-qsr qjro ' rar&gfewr: | 

[That which is absolutely real, immutably eternal, all- 
pervading like the ether, devoid of all modifications, ever 
contented, impartite, self-effulgent by nature, where merit and 
demerit together with their fruits, as also the three periods of 
time, find no place; — this incorporeal state is what is termed 
liberation, in accordance with the Srutis like — ' Different from 
merit and demerit , different from what is done and what is not 
done ' 3 different from past and future 5 .] 

This state of Vidvadanubhava is the state on reaching 
which one finds that he is in possession of the substance of 
all desires and all attainments all at once. It is ipso facto 
the state of Yidyananda which is spoken of as being fourfold 
in the Pancadak (XIV— 3) — 

It is the state of tp^TO^ (absence of all sorrow) — $cu$ci 
cPffi: (Br. U. 4-4-22) (Things done or not done do not 
trouble him) It is the state of *j<Hmil& (attainment of all 

desires). €lS33^ ^H^lR^f ( Tai - u 2 ) 11 1S the state 
of i> ri£ cqti j (fulfilment of all duties) — ^ ^°IT ^ +4kr< 
(Br. U. 4-4-23) (It neither increases nor decreases 
through karma) It is also the state m which what is to be 
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attained is attained — agiRj^uftfcT q*3[. (Tai. U. 2) (The 
knower of Brahman attains the Supreme) 

6.16.4 Culmination of all accomplishments 

Says the Sutrabhasya (1—1-4-4) — 

[This indeed constitutes our glory, that on the realisation 
of Brahman- Atman, all the obligations come to an end and 
everything that was to be accomplished stands accomplished. So 
says the Sruti — " If one knows the Self as 6 I am this % then, 
desiring what and for whose sake will one suffer in the wake of 
the body?". Also the Smrti declares — £ 0 Bharata I having 
realised This, one attains to highest wisdom and will have 
accomplished all that is to be accomplished'.] 

Says the Sutasamhita (3-3—3 to 7) — 

srfowrar ql&ap^nmT farcer: n 
cratof^r n^T^oTt «rM? ft^er: | 

[On the arising of Akhandakaravrtti (the plenary experience) 
by enquiry, O lotus-eyed Mahavisnu I Brahman-Atman becomes 
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manifest , by this, the ignorance pertaining to Atman becomes 
dissolved m Atman Itself, thereby duality vanishes; thereby 
the notions of good and evil disappear ; thereby cease attachment 
and hatred ; thereby merit and demerit are destroyed , by this 
the body, the senses and the objects verily vanish. There is no 
doubt in respect of this This follows from the 3ruti 4 On the 
realisation of the self-effulgent , 

6.16.5 Culmination of all knowledge 

The very Shine of Brahman which reveals Maya and 
its products superimposed on It as the Substratum, also 
destroys them as enshrined in the Akhandakaravrtti ; this 
is much in the same way as the very rays of the Sun 
which illuminate cotton, grass etc , destroy them on being 
focussed on them through a lens. Quotes the tika on the 
above Sutasamhita — 

Again, this realisation c I am Brahman 5 is the culmi- 
nation of all knowledge — 

(Br. U. 4-5-6) 

and nothing else remains to be known — 

^Tc^T ^%-^icTsqHSifel*qa I (Gita, VII-2) 
This realisation is the ultimate pramana as the SuUabhasya 
(1—1-4-4) points out — 

ef^n^Tffo^ li 
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[Hence all injunctions and all other pramanas end with the 
realisation given expression to as * I am Brahman for when 
once the non-dual Self which is not a thing that can be either 
rejected or appropriated, is realised, pramanas no longer persist, 
there being neither the cognised nor the cogniser. 

Moreover the wise say — On the dawn of realisation as ' I am 
Brahman, the Existence when the secondary and false selves 
cease to exist, the son, the body etc., being sublated, how can 
there be any action (prompted by injunction and prohibition) ? 

Self remains a knowing agent until the realisation of 
Brahman that is to be sought after. It is the knower alone as 
free from sin, defect etc , that is sought after 

Just as the concoction in respect of the body as self passes 
off as valid knowledge in ordinary parlance, so do all these 
so-called worldly means of knowledge, until Brahman-Atman 
realisation The particle ' tu 5 here is intended to exclude 
Vedanta which is valid even after realisation as making known 
Brahman-Atman that is eternal.] 

6.16.6 Culmination of all happiness 

Again, it is liberation, moksa, the supreme abode of 
peace or repose par excellence, snfai 5IT3Efi", the state of 
fearlessness, srpp^ p^pjft i%gj^| q f^fit f^FrfcT I (Tai. U.2), 
one in which the paramapurusartha^ the supreme value, 
has been secured, the state of sattvtkasukha which is 
StfcH&feiWK^ (arising from Brahman-Atman conscious- 
ness) It is the state of experience of the Supreme Joy, 
no longer veiled, however, that is sought after m the 
pursuit of aesthetic pleasure — % m \ W^&^TOS 5 '^' M 
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SRfff I (Tai.U. 2). It is the state of parabhakti, the culmi- 
nation of devotion, *r (Verily He, am I), for the 
latter is the upsurge of the love for Atman which is 
Brahman, the Highest, the Best and the most Beautiful. 
It is the basis of ethics, the bedrock of morality, for the 
Vidvan is (Gita XII-4) (revelling in the 
welfare of all), the other, m fact, being one's own Self. 
Just like Bliss and Wisdom, Virtue also is not being 
realised but revealed by Him in this state. It is the acme 
of satisfaction, the trpti, that knows no bounds. 

6.16.7 The Realised one — The Blessed, the Esteemed 
The Gtta (III- 17, 18) says, for example — 

and refers to the man of realisation as sthitaprajna^ samnyasi^ 
yogi, jnani, bhak(a 3 gttndtita, mahaima etc. Elsewhere he is 
also referred to as samahita (Vzvekacudamam) , jlvanmukta 
(Yogavasisthci} Vivekacudamani etc.), brahmana (Sruti, 
santiparva), ativarnasrami (Sutasamhita) etc He has reached 
that state which is aimed at by all disciplines each of 
which culminates in Brahmaoidya , as already shown. He 
is Man among men, the Hero, dhira. He is to be 
felicitated and revered by all, as the Vivekacudamani- (426) 
says — 
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[Freed from awareness of any external object by reason of 
his ever being Brahman, partaking of only what is needed for 
bodily sustenance proffered to him by others, like one in sleep 
or like a child, beholding this world as in a dream when he 
chances to have such awareness, rare indeed is such a one, 
enjoyer of the fruit of endless merit. He alone is the blessed 
and esteemed on earth ] 

6.16.8 Enlightened, the unembodied 

Says the Sutrabhasya (1-1-4-4) — 

[Hence, since the embodiedness of Self is due to illusory 
knowledge, it is established that the enlightened one is unem- 
bodied while still alive. The same is declared in the $ruti 
pertaining to the knower of Brahman — * Therefore, just as the 
slough of the snake lies dead, cast off m an ant-hill, so does this 
body lie. Thereafter Self, unembodied, Immortal spirit, is 
verily Brahman, the effulgence*. Also 'Though without eyes, he 
appears as if possessed of eyes , though without ears, he appears 
as if possessed of ears, though without speech, he appears as if 
possessed of speech, though without mind, he appears as if 
possessed of mind; though without vital airs, he appears as 
though possessed of vital airs Also the Smrti 'What are the 
characteristics of one whose mmd is fixed ' which describes the 
characteristics of one who abides in Brahman, shows that an 
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enlightened one has no connection with action of any kind. 
Therefore there is no more transmigration as before for the one 
who has realised Brahman- Atman, while the person who is still 
involved in transmigration has not realised this identity Thus 
it is beyond blemish.] 

6.16.9 Sadyomukti 

These two aspects pertaining to the enlightened viz., 
the attainment of Brahman, Brahmatmabkava, and the 
removal of samsara, have to be understood from Sastra and 
vidvadanubhava, the experience of the enlightened. These 
pertain to a situation that transcends the mind and there- 
fore supra-rational. These must naturally find accommo- 
dation in the particular praknya, viewpoint entertained 
by the seeker, the reasoning employed by him being 
necessarily subordinate to them. While the Brahmatma- 
bhava is perforce accepted as such in every viewpoint, 
different approaches are seen in accommodating the other 
aspect, samsaranivrtti. The disappearance of the world 
inclusive of the body, mind etc., of the seeker on realisa- 
tion of his Brahmanhood, in tune with the dictum — 

(The destruction of the concocted is its remaining over as 
merely the substratum) is what is advocated in the 
ekajivavada (the viewpoint that there is only one jiva). 
On this view, Guru, Sastra, liberation even while being 
embodied, jivanmuktt etc., also being mere concoctions, 
Srutis like, cIST frjfr&S** (Gha. U 

6-14-2), &OTRfftff%: (Sve. U. 1-10) (For him 

there is delay only as long as he is not delivered from the 
body; then he becomes free. Again, finally there is 
cessation of all illusion) are to be treated as arthavadas, 
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eulogies The 3rutis sfto% sptffa ffferefe m^t (Mu. 
U. 2-2-9) and the like, point to the destruction of all 
karma on realisation, leaving no scope whatever for the 
reappearance of the world to entangle him. Says the 
Sahksepasanraka (4-38)— 

mm fcrafe hi ftp: figfcfcr II 

[The fire of the true knowledge of Self, set ablaze by the 
functioning of the wind that is the intensity of the brillance of 
Self, annihilates at once ignorance and its products No other 
form of worldly existence remains in the least. Hence it is 
certain that one who has realised Self is dissociated from his 
body etc., and attains immediate liberation.] 

6.16.10 Experience of Jivanmukti 

t 

The other view is that of those who take the Sastra 
along with the statements such as that of Sri Sn Acarya- 
pada m the Bhasya on the Sutra (4-1-11-15) — 

Taking the gruti (Gh. U. 6-14-2)— 

as it is, and not as eulogy, the Bhasya renders it 
plausible — 
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rf& l ^ mSW&V ZmS* ^R&T ^Tqfo 5l%|tg 

[But only those past karmas, merits and dements, get 
destroyed, which have not begun to bear fruit, for the fall of the 
body is set as the limit of waiting for liberation. 

It cannot be that knowledge can originate quite indepen- 
dently of the result of karma that has begun to operate This 
dependence being granted, there being nothing to obstruct it in 
the interim, the exhaustion of the momentum of what has begun 
to operate is only to be awaited as in the case of the potter's 
wheel. The knowledge that Self is without any agency what- 
soever, destroys all karma by sublatmg ignorance that is illusory 

Inspite of sublation, this false ignorance continues, as it 
were, for a while, owing to the past impressions, like the 
appearance of the double moon. Moreover, it is not at all a 
matter for dispute as to whether the body of the knower of 
Brahman continues to exist for some time or not , for how can 
the fact of one* s possessing the knowledge of Brahman vouched 
for by his heart's conviction and at the same time having bodily 
existence, be contested by somebody else ? This same point is 
explained m Srutis and 6mrtis which give the characteristics of 
a sthttaprajfia, he who abides in Brahman-knowledge Hence, 
the final decision is that knowledge effects the destruction of 
those karmas only, good or evil, which have not begun to bear 
fruit.] v 

The destruction of karma referred to m the 3rutis, 
in the case of one who has realised Brahman, thus pertains 
only to sanata, 1 e. 5 the merits and demerits accumulated 
in the innumerable previous lives and also in this life 
before Brahman-realisation, and which have not yet 
begun to fructify. The Upanisad says— c Just as the upper 
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part of the reed, thrown into fire, is completely burnt, so 
also all his sins are burnt away' — 

(Ch. U. 5-24-3) 

Also the Sruti — ■ 

(Ch. U. 4-14-3) 

and the Gha (XVIII- 17)— 

«i merit *rit g**« * to* I 

[Like water, in the case of a lotus leaf, a garni, the future sin, 
does not cling to the enlightened. Because of the removal of the 
sense of agency, and the mind not being tainted, though he 
kills all these, he kills not and he is not bound.] 

The term ' sin 5 is to be taken to convey the sense of 
merit as well, as the result of merit like that of sin, is 
inferior to the fruit of Brahman-realisation. This is made 
clear in the Sutras — 

TCfaro s^qpf^ltaffcreft sprqSsns; i (4-1-9-13) 

and WSTT^eRtf^: qiS fj | (4-1-10-14) and the Bhasya 
thereon. 

6.16.11 Avarana destroyed— Badbitanuvritti, Brahmavitparampara 

Distinct from sancita and agami is the so-called 
prarabdka, the karma which has begun to fructify and is 
responsible for the present life providing the equipment 
of the body, the mind etc., necessary even to acquire 
jnana. Though the avarana aspect of Avidya has been 
destroyed by jnana as also the two aspects of viksepasaktt 
giving rise to the notion that the universe is absolutely 
real, or to the notion that, though not absolutely real, 
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it is empirically real, the third aspect of viksepasakti (giving 
rise to the bddhitanuvrtti i.e., the apparent presentation 
of the universe in the manner of a burnt cloth — dagdha- 
patanyayena) is not annihilated It is this third aspect of 
viksepasakti that explains the apparent activity, secular as 
well as spiritual, on the part of the jnam, such as the 
handing down the tradition of Brahmaviaya as is evidenced 
in the lives of Yagnavalkya, Bhagavan Vyasa, Sri 

9 t _ 

Sankarabhagavatpada, Sri Vidyaranyacarana and every 
one in the Brahmavitparampara This is what is sought to 
be conveyed by various expressions such as trace, shadow, 
tinge and impression of Avidya, as must be understood by 
considering the earlier and later portions of the Sutrabhas ya 
(4-1-11-15). Says the Sahksepasariraka (4-42) — 

which also quotes the Sruti (Sve. U. 1-10) — 

[By meditating on Him as 4 1 am Brahman', by uniting 
with Him and by abiding m Him, in the end when the prarabdha 
is exhausted, the illusory universe is annihilated.] 

6.16.12 Brahmavit, Brahmavidvara, Brahmavidvriyan, Brahma- 

vidvarishtha 

j5ri Vidyaranyacarana observes in the Jivanmukti- 
viveka (4) — 

fast * q^T^KTr^^tg^rqt: q**rc fifa # ^> * 5 

vfe srTOfe: fismds mfaz ' (Mu. u. 3-1-4) 5ft i 
arse w&k: z^^-mfe^m*'., srafisftfttftaj sra^sfrn- 
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[The apparent contradiction between the two statements 
that ' the liberated sees not (this mortal coil) ' and ' he conducts 
himself m everyday life is removed by taking into 
consideration the varying degrees of abidance in Self involved. 
The Sruti says, with these varying * degrees of Self-abidance ' 
in view — * This is he who revels m Self, this is he who is 
enraptured by Self, this is he who perseveres in Self and this is 
he who is the highest among the knowcrs of Brahman ' These 
four knowers of Brahman, alluded to here are, in order, termed 
as Brahmavidy Brahmavidvara, Brahmavidvariyan and Brahmavid- 
varistha ] 

6.16 13 Saptabhumika, Seven stages of Yoga 

All this is to be traced to the lingering aspect of the 
peculiarities in the viksepasakti which comes in the way, 
as it were, of the full enjoyment of the Bliss of liberation, 
mspite of its dnect realisation Hence it is that Sri 
Vidyaranyacarana instructs the practice of the four stages 
of samadhi of the knowers of Brahman viz , Bra hmavid etc., 
which are the last four of the seven stages of yoga 
enumerated by sage Vasistha — ardour, the spirit of 
enquiry, attenuation, attainment of sattva (purity), 
indifference, oblivion and transcendence (of the previous 
three) ' Why do I stand thus steeped in ignorance ? 
Let me call to aid Sastra and the wise ' — such a desire, 
arising from a deep sense of dispassion, is called ' ardour' 
by the wise The 'spirit of enquiry' consists of the constant 
application of the mind in search of Brahman, the Existent, 
resulting from the study of Sastra, the company of the 
wise and practice of dispassion The wearing away to 
almost imperceptible thinness, of the attachment to sense 
objects, resulting from 'ardour' and 'spirit of enquiry' is 
called 'attenuation'. With constant application to these 
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three stages, the mind attains purity and turns away from 
sense objects and rests in pure sattva in the fourth plane 
called, therefore, as the 'attainment of sattva'. As a result 
of the virtues practised in these four stages, comes the fifth 
called 'indifference' in which detachment and the glorious 
gift of confirmed sattva are predominant On the perfection 
of these five stages, results the sixth called padarthabkavam 
— c oblivion 5 in which there is total absense of the 
consciousness of all objects, external and internal, because 
of deep absorption in the Bliss of Atman, when, owing to 
the persistent efforts of others, arousal from samadhi is 
occasioned. As a result of long practice of these six stages, 
he perceives no duality and abides in Self alone and is 
said to have reached the seventh stage called ' transcen- 
dence 5 . 

Here the requisite fourfold equipment is the first. 
Sravana after samnyasa is the second. The wealth of 
reflection and meditation is the third. Direct realisation 
is the fourth. Nirvikalpakasamadhi from which he can come 
out of his own accord after a definite interval of time is 
the fifth. Samadhi from which arousal can be effected 
only by others, is the sixth. The stage in which he 
remains in samadhi for ever and arousal cannot be effected 
by himself or by others, is the seventh. Of these, the 
first three are comparable to the waking state since the 
objective world is then believed to be real The one in 
the fourth stage looks upon the world as a dream since the 
world has been sublated by jnana and has only an illusory 
appearance because of past impressions, as m a dream. 
The fifth is hke dreamless sleep. The sixth is like very 
profound sleep, there being then the awareness of neither 
duality nor identity . . Some are of the opinion that 
disembodied liberation, videhakaivalya, is itself the seventh. 
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Enunciating these several stages pertaining to the 
realisation of Brahman- Atman, says the Svarajyasiddhitika 

(3-11)- 

(rogavasistha—$-ll&-& to 15)— 
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These seven stages are again referred to in chapter 120 of 
the Togavasistha purvardha of Nirvanaprakarana. 

6.16-14 Absolute and relative standpoints -Prarabdha 

All this is brought out m the Vivekacudamani (454) and 
the commentary on it by tv\ Sri Candras'ekharabharati- 
rnahasvamipada — 

The attainment of Brahmajnana need not synchronise 
with the decease of the body. The Jivanmukta is he who 
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is released even while being embodied There is for 
him, the persistence of the body until the fruition of the 
residue of the prarabdkakarma. The enlightened one 
merges in Brahman after exhausting the other two viz., 
the merit and demerit that have started fruition, by 
experiencing their results in the present life — 

foc^ ^qft^r I (Br. so. 4-1-14-19) 

Heie it should be noted that for the enlightened, there is 
nothing like departure from the body as m the case of the 
unenlightened ; the organs do not depart ; he attains 
Brahman in this very body ; being but Brahman, he is 
merged in Brahman. So says the Sruti — 

?T cT^T ART 33RTHfrl m% %\ TOl^fe I (Br.U. 4-4-6) 
and m m I (Br. U. 4-4-7) 

The topic is discussed in the Sutras (4-2-6-12 to 14) and 
the Bhasya thereon. The Bhasya on the next Sutra 
(4-2-7-15) points out that the Mundakopanisad (3-2-7) 
which says ' the constituents that are the products of the 
five elements repair to their own material sources 
speaks from the phenomenal point of view, whereas the 
Prasnopanisad (6-5) which says c they have Purusa as their 
abode and get absorbed on reaching Purusa', speaks from 
the standpoint of the enlightened — 

Besides, the constituents that spring from ignorance 
can have no remnant after their 4 resorption 5 through 
Knowledge. Accordingly, they must become absolutely 
unified with Brahman as per the Sutra which says that 
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non-distinction with Brahman results on the authority of 
Sruti. So say the Sutra (4-2-8-16) and its Bkasya— 

The Sruti referred to here is — 

(Pra. XL 6-5) 

[Their names and forms are destroyed and they are simply 
called Purusa ; such a man of realisation is without constituents 
and is immortal.] 

* Again, the Svarupa of the liberated is also spoken of 
as Pure Consciousness from the absolute standpoint of the 
enlightened and as the Supreme Lord from the parlance- 
standpoint of the ignorant- This is plausible because of 
the differing viewpoints of the liberated and the bound, 
the latter view arising as a result of this concoction on 
the part of the ignorant by superimposition. Says the 
Vaiyasakanyayamala on the Sutras (4-4—3-5 to 7) — 

Similarly, the ignorant look upon the one who 
abides in Brahman and is wholly rid of the bondages of 
the body etc r messed of the body, seeing but an 

appearan ; as people who do not know the 

truth of jse of delusion, that the Sun is , 
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swallowed by Rahu, while in reality it is not. So sa> 
the Vwekacudamani (548, 549) — 

TCT H 

Wifa sfl^^T: I! 

In a similar manner, the notion of prarabdha 
brought m by Sruti in answer, from the standpoint < 
parlance, to the question by the ignorant as to how tli 
body of the enlightened can continue to exist even aftc 
ignorance, along with its products, has been sublated b 
enlightenment The intention of Sruti is not in asscrtin 
the existence of the body etc., for the enlightened, sine 
its sole purport is the Supreme Reality. So says tfc 
Vivekacudamani (463, 464) — 

^TClcJ jtrM ^fif: || 

So also says the Aparoksanubhuti (97) — 

6.16.15 Experience of Realisation variously given expression tc 

This must be borne in mind in understanding th 
activities ascribed to the one liberated while embodied- 
Jivanmukta. This is yet another instance to show that 
is the ignorant who works in the realm of the mind thi 
seeks to understand things in conformity with reasor 
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while the jnam transcends reason, and that the so-called 
reason must adapt itself to this situation established by 
Srutipramana. The jnam is no longer touched by Avidya 
or its products, kama (desire) and karma, as they have 
already been sublated by jnana. If a rat, even while 
alive cannot kill a cat, how can it do so while dead ? — 

(Paricadafi Vll 278, 279) 
Next, the desires are made ineffective because of sublation 
like a fried seed and, as such, they cannot do their work 
of c sprouting 3 as shown in the (Pancadasl VII- 1 64) — 

Further, as the Pancadah VII says — He is full of the 
highest Bliss — troT^^S* ; his contentment is unimpeded 
— ^feffcjsnT; there is nothing in the world to equal his 
contentment — «|?$ Supremely contented, he 

incessantly thinks within his own mind in this manner — 

5«i^r favmri \\ (29 1) 

t^Sf TOH 5 ^ Smfe $ II (292) 

Also, as far as he is concerned, he does not desire sleep, 
begging food, bathing or purification, nor does he do them. 
These activities which are attributed as indispensable to 
him, do not concern him. A heap of red berries and the 
like will not burn just because somebody mistakes it for 
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fire; samsara, in any of its aspects, does not pertain to 
him though ascribed to him by others — 

ft*rfo% *fto>% iteift a * i 

^qqfcr Hi ^ wrs^fisqsrrajl (258) 

JTr^idfqae^K^f^Fic 'm \\ (259) 

What should he, who is of the very Svarupa of all the 
worlds perform, for what purpose and how ? — 

S^Wfi: SROTt^rciglfo ft m\ || (256) 

As there is no distraction for him, practice of samadhi is 
not necessary for him ; distraction or samadhi is for the 
mind which is subject to change — 

Ntqt err smif^f ^rfe^rR^: ii (265) 

Bereft wholly of the sense of agency as also enjoyer- 
ship, how can injunctions and prohibitions pertain to 
him ? Says £>ri Sukamaharsi in the Mrvanastaka (6, 7) — 

ftigoq qfo fexRtf: ^ ftft: e£t Eft*. (I 

^| gf^r^ ferret %Tst 

There is no kind of obligation cast upon him, either 
worldly or sastraic. The liberated one is a law unto 
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himself. Both action and cessation of action arc of no 
avail to him and cannot affect him in any way — 

5tlf%%3^T %fe#r: 5tagsq& | (Pancadasi VIM 7 6) 

6,16.16 Jnani's 'vyavahara' 

For all external appearances, there is not the slight- 
est difference between the ignorant and the enlightened, 
in the activity or the cessation of it, of the body, the 
senses, the mind or the intellect (Pan. VI-267) — 

Says the Svarajyasiddhi (3—22) — 

[Some enlightened ones are engaged in the duties according 
to their varna and aframa; others appear to be like innocent 
children or even mad men ; still others are seen to be attached, 
enjoying or practising yoga. Thus the enlightened are not all 
alike ] 

The phases of the life of an enlightened produce 
various impressions upon the outside world. People judge 
him diversely ; but he is supremely indifferent to what 
others think of him or do towards him. In the words of 
the Vivekacudamani (543), the enlightened one appearing 
sometimes like an ignorant, sometimes like a learned one, 
sometimes as possessed of regal splendour, sometimes as 
mad, sometimes cordial, sometimes like a python (which 
seldom moves but waits for food to come to it), some- 
times evoking respect, sometimes insulted, but never 
fathomed by anyone, goes about always immersed in 
Supreme Bliss — 
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The empirical parlance does not come into conflict 
with the Knowledge of the enlightened. He may be seen 
to be at the helm of political power, having sway over a 
vast empire, since the apparatus required viz., the mind, 
the speech, the body and the external objects which, 
though sublated from his standpoint, arc not seen as 
' destroyed \ This is exemplified by King Janaka, Sri 
Rama, Sri Krsna etc., and by £n Sn Vidyaranyacarana 
himself who says (Pan. IX- 11 4) — 

As has been seen by way of explanation from the 
point of view of the ignorant, these differences are 
accounted for on the basis of prarabdhakarma which is of 
various sorts — the wished, not wished and wished by 
others. Let them be anyhow according to their harmas. 
The fact is that the realisation in all of them is of the 
same nature and liberation is the same for all. There- 
fore the learned must not get confounded regarding the 
purport of the Sastras (Pan. VI-287, 288 and VII-152) — 
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r^Tft^r q^gr ^ fofo? II 

The enlightened bereft of body-consciousness is sometimes 
seen to move about amidst sense enjoyments like a samsari 3 
because ofvasanas due to prarabdhakarma In himself, how- 
ever, like the nave of a wheel, he lives in quiet peace as a 
witness, with no mental concoctions Says the Vtveka- 
cudamani (552) — 

ffe w €nsr% Hrfifass g?*ft ^sm qjrffa q^qiro^i: li 

The details in respect of this are dealt with in the 
Pancadah) the Gita etc. Indeed, the Jivanmukta who is 
termed as the doer par excellence, the experiencer par 
excellence and the renouncer par excellence, is held out 
as the ideal : and Sri Vasistha asks Sri Ramacandra to be 
such by laying aside all misgivings and courageously 
adhering to it for ever (Yo. Va Ni Pr. Pu. 6-115-1)— 

HfTTOf *T£THto SCrSIFfft TOITO I 

These characteristics are explained in detail in the chapter 
The springs of the action of the liberated are hidden, 
for they go deep down in a transcendent vision which he 
alone has 

6.16 17 Jnani's 'actions' directed solely towards emancipation 

of others 

He has nothing to gain, but only to give ; and he 
chooses the way he wants to give ; he is his own master . 
Again says the Pancadast — 

4 
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WRFg^W WRS^ HSf&n^ I J (VII-267) 



STTtffttffa J?moT q$S£ £n*T ^ jj (VII-268) 
sRqsmfa qftffoq qa) || (VII-284) 

SRT^T JR^T SI^T q^snfigST: fen: || (VIM 85) 

fen: gqf ^piteqSTg II (VII-286) 

* *sHcr f% ? g §qr «mi sforcararss^g: n (vii-289) 
sr^m^n^ ^reroisr crfes*: 11 (vii-290) 

[Since he is free from the sense of agency and is untainted, 
he may let his dealings, worldly, Sastratc or otherwise, to take 
place in accordance with the so-called prarabdha, or he may act 
in consonance with the dictates of the iastra with the intent to 
benefit the world, though he has done what is to be done and 
he has nothing to gam or lose. Urge for activity is, by all means, 
proper for the ignorant since they have to strive for either 
heaven or salvation. 

If the liberated lives in the midst of such people, he too does 
all actions with his body, speech and mind, in conformity with 
them And when he finds himself in the midst of those who 
desire knowledge, he criticises and eschews all activities in order 
to teach them the futility of activities 

The jnam, abused-or praised by the ignorant, does not abuse 
or praise, but acts in such a way as to arouse knowledge in them. 
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His actions are solely directed towards helping the ignorant 
to see the Light.] 

Thus when he 6 acts 5 he can only act in the best interests 
of all human beings; to help mankind in its struggle 
towards the supreme goal of Freedom, is the one moving 
principle of all his activity Says the Sataslokl (2) — 

[Just as, by virtue of the fragrance diffused by a sandal tree, 
other trees around it are also full of fragrance at all times, and 
are thereby soothing, in addition to offering shelter from heat, 
to diverse beings, so do they that have secured enlightenment 
from their Master, with hearts full of mercy, emancipate, by 
their teachings all those who are fortunate enough to be m their 
proximity, from the three kinds of misery (due to body, other 
beings and nature) and the three kinds of sin (of body, speech 
and mind).] 

6.16.18 Sarvatmabhava— Knower of Brahman verily Brahman 

Itself 

Thus his mere presence among men is a service of the 
highest kind to them. Ail his activities stemming from 
his Sarvatmabhava that is realisation that he is Self of all, 
would be naturally directed towards manifesting this spirit 
in everyone which, in worldly parlance, would mean that 
they are directed towards elevating each one to this state. 
This again provides the basis as well as the culmination 
for all such attempts stemming from socialism etc , which 
are but feeble efforts to provide necessities of life etc., 
to their less-fortunate brethren As mentioned before, 
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he is Mahatydgl and at the same time Mahabhokta, i e , 
* socialist ' par excellence and ' capitalist ' par excellence, 
as well. The opposition that is seen in such concepts in 
the world are only apparent and arise because of partial 
vision due to ignorance \ the Jnani has indeed transcended 
all opposites He is ever conscious of the underlying 
unity in the apparently diverse entities of the world which 
are due to name and form — 

arftn^ fenfire =3 f&cl^ | (Gttc XIII-I6) 

He is the one who is able to perceive equality, nay, the 
sameness — samatva — in all beings such as a brahmana 
endued with wisdom and humility, a cow, an elephant, 
a dog and even a dog-eater, as constituted of the same 
stuff viz., Brahman the undefiled, as per the Gita (V- 18, 1 9) 

ftNr frf^er: m fern jr: i 

Incidentally, it must be realised that all theories speaking 
in terms of equality of beings must be based upon this 
realisation only. All talk of equality, taking into account 
only the physical, the vital and the psychological 
accompaniments of the individuals without this basis, 
would be empty, because such an equality is nowhere in 
evidence All his actions spring from the Divine Life that 
is the Universal Life within him. What is seen as his 
intensely human nature is nothing but an expression of 
the divinity in him. He is rightly called a God-man. 
When activity is ascribed to him, he appears to take 
cognisance of the world; when no activity is seen, he 
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does not appear to take cognisance of diversity that is the 
world He, however, always abides in Brahman that is 
devoid of diversity. In respect of him, spoken of as 
Togiparamahamsci) the Jwanmuktiviveka (5) quotes the Smrti — 

*rfergfer h g to^ to, t to^ n 

[He who is established m the One Self, taking no heed of 
perception or non-perception (as usually understood) is 
O Brahmana ' not merely a knower of Brahman, but Brahman 
Itself] 

Says the Sutrabhasya (4-1-9-13) — 

^cr^is %m to&^i*9& i 

[Quite contrary to what had been previously regarded as 
agent and enjoyer, I am verily that Brahman, which, by nature, 
is neither agent nor enjoyer at all in all the three periods of 
time. Even earlier I was never an agent or enjoyer, nor am I 
so at present , nor shall I be so in future — such is the reali- 
sation of the knower of Brahman ] 
Says the Vivekacudamani (554) — 

fesj qcf HRJICT TO&c[tPT. II 
Says the Manasollasa (111-37, 38, 39)— 

[Without the least botheration as to the fitness or otherwise 
of an object for consideration and abiding m Atman alone, the 
Brahmavit excels; he is verily 6iva Himself. 
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Even he who by chance but once cherishes the notion that 
he is the Universal Self, is freed from all sins and is adored in , 
Sivaloka as Siva Himself. 

Need it be said that the Mahaiman in whom the Universal 
Selfhood has been perfectly established is verily the deliverer 
from samsara ; He is the Supreme Lord himself.] 

He transcends even the consciousness of the type ' I know 
Brahman * or { I do not know Brahman 5 as the tlka on 
the verse quoted {Pancadasi IV-68) makes clear. The 
previous verse in the Pancadasi says — 

mmfafa nrigsw: qwfifa: II ^ ~ 

T 

[The enlightened that has transcended the projecting tenden- 
cies of the mind is spoken of as the knower of Brahman only by 
courtesy ; those who know the truth declare that he is Brahman 

it 

Itself.] 

The Jnam who is immersed in the Eternal Bliss is referred 
to as Brahman Itself in the Manisapancaka as well — 

Giving expression to the same in the words of the disciple 
who has secured enlightenment, says the Vivekacudamam — 

OTiRPTOHi'F^q TOifcei «re^TO*?fer || (515) - , . 
^erffi m qrcfonft frit m ^sffqsifq mm. I . 

SSlfq W spr&fflfi mi $ts£ SWWfflMtenOT II (508) 

mwitet gmfet jrta** 1 V 

******* iu*»m 

^ ^- A „ f 491) : 
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[I am that secondless Brahman Itself which is of the nature 
of Existence, Consciousness, Infinity and Bliss, into which have 
vanished without any trace whatever, all diversity due to Maya. 
I am the inmost entity which cannot be comprehended by mere 
intellect I neither do nor make others do any action. I neither 
enjoy nor make others enjoy , I neither see nor make others see, 
I am that Self-effulgent peerless Atman. 

I am Narayana, I am the slayer of Naraka ; I am the slayer 
of Tripurasura , I am the Supreme Purusa, the Lord I am the 
lmpartite Consciousness , I am the Witness of all, there is none 
to rule over me, I am without the sense of ' I ' or £ mine 3 

I am not the doer , I am not the enjoyer , I am not subject 
to change ; I transcend all activity, I am of the nature of Pure 
Consciousness, I am the Absolute, I am Sada&va the Ever- 
auspicious ] 

6A6 19 Enlightening Graceof Guru the incomparable — disciple's 

grateful obeisance 

This is the expression of the experience of the 
disciple in tune with the Sastra, the teaching of the Master 
and reasoning as well Says the Vivekacudamani (475) — 

The Brahmanhood — Existence, Consciousness, Bliss — that 
the disciple has attained is the very Svarupa of the Master 
Himself, which has been so graciously conferred on him. 
Says the Satasloh — 

*4fcf HT*T *T3Tf§r fsTWK&r TO^fe^sft II 
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[No comparison is in evidence, in all the three "worlds for 
the venerable Master that bestows Knowledge. If the philos- 
ophers stone be assumed as such, it only turns iron into gold, 
but alas ! cannot convert it into philosopher's stone The 
venerable Master, on the other hand, confers His own status on 
His disciple who takes refuge at His feet. He is therefore peer- 
less, nay, even transcendental.] 

Overwhelmed by the direct experience of Brahman-Atman 
the disciple sings of the unparallelled kindness of his Master 
with a sense of gratitude that knows no bounds. Gurugita — 

%m toreifo fl^icucra; asnfjpw smatsfe? (142) 

[I always prostrate at the lotus feet of my revered Guru by 
whose grace I realise that I myself am Visnu and all else is 
concocted m me alone — which is the truth about Atraan that is 
Existence ] 

Says the Sanksepasartraka (4—58, 59) — 

ww^prw: Riot ^inmmm^m^m^ H 

[Before serving Your lotus feet, the Supreme Self, though 
existing, appeared as non-existing. Now, after taking refuge m 
Your lotus feet, the cognition of duality neither existed, nor 
exists nor shall exist. 

Since You have undertaken to remove my disease that is 
transmigration which is hard to cure, I shall worship You until 
the final fall of my body, by bearing the dust of Your lotus feet 
on my head ] 

Says the Vivehacudamani — 



mHTOSTOoelwT^raq^q' a?OTT^ II (488) 

[Revered Sire ' You have, out of boundless grace, awakened 
me from sleep and saved me who has been wandering in a 
dream that seemed to be never ending, in a forest of birth, 
decay and death, created by ignorance, being tormented day 
after day by countless afflictions and sorely troubled by the 
tiger of egoism. 

By the bestowal of whose gracious glance that is soothing 

like the continuous flow of intense moonlight, all my afflictions 

of samsdra have been removed, and I have acquired m a moment 

the c Atman status 5 with Its majestic splendour of the nectar of 
Bliss that knows no decay ] 

Further, this Knower of Brahman is never without the 
Brahman-Consciousness even for a split second. Says the 
Aparoksanubhuti (134) — 

In the tika on it Sri Vidyaranyacarana points out — 

Thus all along the Guruhs yaparampaia — the Master-disciple 
lineage — it is the one Sphuranasvarupa, the Lord Daksma- 
murti that manifests through the seemingly different 
individuals like Brahma etc., among gods, Sanaka etc., 
among the celestial sages, and Suka etc., among the sages 
on earth. It is evident, therefore, that the disciple 
receives the instruction of Mahavakya directly from Lord 
Daksmamurti, incarnate as his Guru, 
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The import of the first three lines of the third stanza 
m the hymn is put m a nutshell m the following verse — 

[It is this One transcendent Svarupa that shines as all — as 
the world, m the form of Guru and Sisya and also as Sruti.] 

Obeisance is paid to this Sarvatmasvarupa, with utmost 
gratitude — 

q^ffi^r^r tf^ra s^r«r & n (Vivekacudamam-520) 

[Obeisance to Thee, the One, Existence, the Supreme Self- 
efiulgence that is Consciousness, shining as this universe, O the 
Sovereign among Gurus 1 Obeisance to Thee, again and again.] 

Obeisance to this most revered Guru of mine who is 
Siva, the Supreme Lord Daksinamurti Himself, the very 
existence and shine everywhere, the Saivatma which, and 
none other, I am made to realise as my very Svarupa ; 
I surrender myself totally at His sacred feet — • 

Objections raised against this identity of Brahman 
and Atman are considered and answered in the succeeding 
stanzas of the hymn. 



